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श्रीमत्परमहंसपरिवराजका चा येव ये 
श्रीमच्छंकरभगवत्पादप्रतिष्टित- 
श्रीकाश्वी-कामकोटि-पीठाधिपजगद्गुरु- 
श्रीमचन्द्रशेखरेन्द्रसरस्वती-श्रीपादादेशाचुसारेण 
श्रीमञ्जयेन्द्रसरस्वती-श्रीपादेः क्रियते नारायणस्मृतिः | 


i चोलमण्डलविराजमानतक्नानगरपरिसरवर्तिपश्ननदक्षेत्रप्नाग्भागविलप्तष्छी गणपत्यप्रद्दराभिजनस्य 
| शौशवाम्यस्तसंस्कृतविदस्य नानाञास्त्रैपुण्यलन्धद्रीनकलानिषिबिरुदश्य मद्रासूनगरविराजमानराजकीयाङ्ग्ल- 
| मह।कलाशालायाम्‌, अण्णामळेविश्वविद्याढ्ये च संप्क्ृतविमागाध्यक्षपदमळकृतवतः, मद्रपुरी-ाजकीय- 
| नानाभाषामयप्राच्यपुत्तकभाण्डागाराध्यक्षपदम , तथा मयूरपुरी-पश्चनदक्षेत्रस्थितसंत्कृतमहाकलाशाळाध्यक्षपदं 
' चाधिष्ठितवतः नानाशा[खविश्वविद्यालयसंस्‍्क्रतविद्यापरीक्षाप्रणालीनिर्मातुः विविधसंस्कृतकक्ष्यापरीक्षासमिति- 
प्ेतुरसंस्येयान्तेवासिसंपादनचातुर्यासादितकुल्पतिसम्माननस्य तदानींतननिखिळसंख्यावद्रणसंस्तुतस्य सविमश- 
प्रकाशितनानानिबन्धजातस्य शिवभक्ततछजस्येदानीं यशःकायेन जीवतो महामहोपाध्याय-श्रीकुप्पुस्वामि- 
शास्त्रिणः स्मारकतया तदन्तेवासिभिः तत्मियमित्रेरन्येश्व तस्मिन्नाकलितमावनन्धैर्मयूरपुरी संस्कृतमहाकला- 
शाला-प्राङ्गण-प्रदेशे स्थापितायाः नानाशास्त्रकाव्यकछानुबन्धिविविधप्रबन्धरत्नगर्मं पुस्तकमाण्डागारं 
dear: गीर्वाणबाणीप्रचारं नानोपायेः कुन्त्याः अमुद्वितानन्ताधवैग्रन्थात्‌ सविमशं मुद्राः 
पयन्त्याः श्रीकुपुामिद्ास्त्रिविमशेसमितेनिर्वाहैरेतच्छा स्त्रिमहोदयजन्मशातान्दोत्सवाङ्गतया 94 प्रकाञितस्य 
श्रीास्त्रिलेखपंक्रळनगर्भस्य तच्छिष्यनिबद्धतदनुबन्धिकृतिगभेस्य च प्रथमभागस्यानुबन्धितया इदानीं 
` प्राकाश्यघुपनीतं  द्वितीयमागं एतच्छताब्दीमहोत्सवावप्तरानेकपण्डितकृतनानाव[दूमयात्मकेः AIRA: 
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नव्यशास्त्रसंगतेविंविधशास्त्रार्थमर्मस्पृरिमः विमिन्नदशनसंबद्रैराइग्लभाषामयैः संस्कृतमाषामयेश्च qu- 
कसंख्याकैलघुविमर्शात्मनिबन्बे: सम्पादितं दृष्टा भ्रशं मुदितान्तरज्ञाः स्मः । मन्यामहे च 
'चेनानेन महानेव संस्कृतळोकोपकारः स्यादिति । 


एखमेतच्छास्त्रिमहोदयविषये कृतज्ञताविष्करणकुतूहलिनां तत्संस्मरण-प्रबन्धप्रकाशनरूपलोको- 
बद्धश्रद्धानां गीर्बाणवाण्यमिमानिनामेहिकासुण्मिकश्रेयांस्यनुगृह्मातु भगवान्‌ महात्रिपुरसुन्दरीसमेत! 


नारायणस्मृतिः 


eco 
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FOREWORD 


I am both privileged and overwhelmed that Prof. Janaki should 
have called upon me to write a Foreword to this excellent Part II Volume 
Commemorating the Birth Centenary of Prof. Kuppuswamy Sastri. Truly, 
I feel unequal and inadequate to the task, but I am „happy that this provi- 
des me the opportunity to offer my Aijal! of deep and sincere reverence 
and admiration for this scholar, guru, teacher, traditional and modern Pan- 
dit of our century. One has only to look at his disciples to know the com— 
prehensiveness of approach, prolificness, the diversity of critical studies 
and the extent of his reach. Amongst these are the great names of Dr. 
C. Sivaramamurti, Dr. A. Sankaran, Dr. V. Raghavan, Pt. D.T. Tatacharya, 
Pt. A. Chinnaswami Sastri, Pt. V. A. Ramaswami Sastri and a host of 
other modern and traditional scholars. 


Prof. Kuppuswami Sastri was in one respect the last of those great 
multi-disciplinary men of the Indian tradition; in another respect, he was 
the first of those Sanskrit scholars who established a new critical methodo- 
logy for work, not only in Sanskrit but the broader field of Indology. This 
Commemoration Volume bears testimony to his command and concern for 
subjects ranging from Vedic studies, to rules of grammar, to alankara Sastra, 
to linguistics, to historical studies, to textual analysis, to a critical examin- 
ation of myth, to philosophy, metaphysics, and of course the arts. 


The author-scholars of this volume are all internationally recognised 
minds and no doubt dedicated researchers. They have paid befitting tributes 
to this grand towering monumental figure of Prof. Kuppuswamy Sastri 
through their specific disciplines. 


Prof. R. N. Dandekar has become a legend in his own lifetime. 
He represents a related but different stream of Sanskrit scholarship. Per- T 
tinently, he has once again raised the question of Vedic Exegesis, pu 
debated subject for a century. To raise this matter at this point of tim 
bring to the fore the new elements that have entered x 
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Vedic Exegesis. Chief amongst these is the renewed interest in the intri- 
cacies and complexities of Vedic sacrifice (ritual). Much valuable work 
has been done in this field in recent years and it has indeed opened up new 
avenues of approach to the study of Vedas. It isin the light of this renew- 
ed interest that Dr. Dandekar draws attention to three questions relating 
to Vedic Exegesis, such as the applicability of  Paninrs grammar the 
taking into account of linguistic factors such as the Dravidian substratum 
and the re-interpretation of Rgveda mythology in relation to the age-old 
question of proto-Indo-European. 


Prof. Dandekar’s stimulating contribution is matched by Prof. 
J. Gonda on the re-interpretation of the famous Agni-verses of the Rgveda. 
This brief essay reopens another perennial question of the relation of Agni 


and Yipa. 


These two seminal articles are followed by others of Vedic scholars- 
In fact, all the major names are here. Prof. C. G.  Kashikar gives us an 
insight into the area of Syenaciti in the Apastamba tradition, and Dr. 
George Cardona “On Yāska’s Etymology of Danda”, Dr. T. N. Dharma- 
dhikari on the “Kalpa-citations in Sayana's commentary on the Taittiriya 
Samhita,”. Prof. J. F. Staal has been involved with Vedic ritual, especi- 
ally the Agni Cayana, asalso philosophic studies for many decades now 
Appropriately, this leads him to examine the relation between Karma and 
Fnana, and laguage and ritual. After a penetrating analysis, he comes to 
the conclusion that ritual preceded language and belongs to a pre-linguistic 
state of development. Prof. Staal’s contribution will no doubt stimulate 
further enquiry at this level of theoretical analysis. The editor’s welcome 
addition of a most pertinent quote from Susanne K. Langer reveals the 
painstaking work that has been done in the editing of this volume. 


_ Altogether, the articles on Vedic Studies clearly reflect the mod 

trends in scholarship in the field. It is obvious that the e 

ritual, the Viniyoga of mantras has acquired fresh significance 
is a new concern on measure in the fundamental sense 


methodology of 
and that there 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FOREWORD Y 


Appropriately, the section on Classical Sanskrit begins with a contri- 
bution by another great scholar, Prof. T. Burrow. Three generations of 
students have been brought up on Prof. Burrow's writings on language, 
and this short article on Sanskrit Etymology adds to the corpus. 


There are other essays here and each is amine of information ora 
gem of interpretation. Dr. Brockington’s essay on the “Mountains and 
Suns" with their connotation of mystical illumination is fascinating for the 
connections that he has been able to establish. His analysis of simile and 
metaphor is stimulating and will no doubt provoke further investigation. 


It is heartening to see that in keeping with Prof. Kuppuswami Sastri’s 
catholic comprehensive concern, the volume has not restricted itself to philo- 
sophy and dargana although the contributions in this field are impressive, such 
as the article by R. Thangaswami Sarma on **Pramanas in Pürvamimarsa"" 
or Dr. S. J. Francis X. Clooney’s “Concept of Dharma in the Mimamsa 
Sutras of Jaimini". There are the charming studies of “Epic Echoes in 
Bhanas” by Dr. F. Baldissera and Dr. S. S. Janaki, and Dr. Venkitasubra- 
monia lyers article on “the Syánandüraprabandha of Svati  Tirunal". 
Equally interesting is the article of Prof. N. P. Unni on * The Heroine 
of “Sukasandega”’. It is also appropriate that the aspects of traditional 
medicines should not have been excluded and that an article should also have 
been devoted to a major Tamil movement such as Vaisnavism, and ano- 
theron textual basis of theatrical traditions of “Ascaryacidamani of 
Saktibhadra” on the Kerala stage (article by Sri D. Appukuttan Nair). 
Dr. Susan Oleksiw’s article on “A New Interpretation on the Mrcchaka- 
tika" as a play of compassion with Buddhist overtones, will be much 
discussed. So also Dr, Janakis on “‘Svarnamukta-samvada’ (or 
vivada), as also Dr. Krishnamoorthy’s on “New Light on  Bharata's 
Laksana". Prof. Kuppuswami Sastri’s interest extended wide outside the 
horizons of India. The editor has done wellto include three excellent 
articles on “the Greek Contributions to Sanskrit Studies" by Mrs. Eliki 
Zannas, *An Old Sinhalese Inscription from Arikamedu” by I. Maha- 
.devan, and “Grant, Resumption and Regrant”’ by Sri R. Thirumalai. 


Finally, the two essays on music tala and Jaya in their own manner 
-take us back to this consideration of the concept of measure, time and 
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tempo, problems which have been raised in the beginning of the volume.. 
Whether planned or otherwise, it would appear that the entire volume as a 

whole emerges with an unitary theme of the examination of the concept of 
measure, whether in space or in time. This is borne out by the articles 
relating to the Vedic Studies and the concept of Danda or the Syenaciti or the 

i astrological elements in Panini or tila and laya. All this, as also the 
— — Concern of the Kuppuswami Sastri Institute in the examination of the 
| ritual methodologies enunciated in the Agamas, will, it is hoped, be treated 
together with a multi-disciplinary approach, Perhaps then there could be 


i ‘a systematic articulation ôf the holistic traditions of India. As this volume 
stands, it is welcome because the segments of the tradition have been 


— represented here by diverse minds, diverse approaches. from all parts of 
- the globe. Prof. Kuppuswami Sastri sitting in a small room ina seclu- 
ded cell contained in his human forma cosmic vision and an incisive 
a intellect which was piercing many disciplines and areas simultaneously. 
t This volume gives us hope that the enquiries begun by him will continue 


Dr. (Mrs.) KAPILA VATSYAYAN, 
Secretary, Govt. of India, New Delhi 
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आमुखम्‌ 


मम परमणुरूणां सुगृहीतनामधेयानां महामहोपाध्याय-कुः्पुस्रामि-शाल्निणां जन्मशताब्दी - 
समारोह-प्रसड्गे विदुषां लेखने; सङ्गुम्फितां स्मारिकाम्‌ इमां सद्ददयकरपछवेषु समर्पयत्‌ नितरां मोमुद्यते 
मे चेतः | स्वनामधन्यानां मद्गुरुचरणानां श्रीराधत्रार्याणां कर्तव्यमासीत इद स्मारिकाम्रन्यसमर्पणाख्य 
कर्म | तेषाम्‌ अन्तेवासिप्वन्यतमो5हं यद्यपि तां धुरं निर्वोढुम्‌ अतीत erae: तथापि भगिन्याः श्रीमत्याः 
जानक्या अभिलाषमन्यथयितुम असमर्थः किञ्चित्‌ प्राक्रथनत्वेन निवेदयामि | 


“aqa विभूतिमर्सत्तम्‌ श्रीमदूर्जितमेव वा | 
तत्तदेवावगच्छ त्वे मम तेजोंऽशसंभवम्‌ || !? 
भगवद्गीता 10. 14 


इति भगवद्वचनम्‌ अनुसृत्य अस्यां शताब्धाम्‌ भवतीर्णेषु भध्यापकधौरेयेषु महामहोपाध्याया; 
कुष्पुस््रामिशा्रिणः भगवतः तेजोंऽशसंभवा इति निश्चप्रचं वक्तुं शक्यते | सर्वप्रथमं दक्षिणप्रान्ते 
संस्कृतक्षेत्रे पाश्चा्यरीत्या भाषासाहित्ययोरचुसन्धानपरम्परां शास्त्रिय एव प्रावर्तयन्‌ । भाधुनिकपठन- 
qam अन्येऽपि बहवः निष्णाता अभूवन्‌ , किन्तु ते प्रायशः पाश्चा्यभङ्गया गवेषणां चिकीषेव} तत्र 
च स्वाघुनिकतां प्रतिष्ठापयितुम्‌ औत्छुक्यातिशयम्‌ दशयन्तः पारम्परिकशात्रार्थसरण्याम्‌ भनादरम्‌ 
अवहेलनाबुद्धि च प्रदर्शयन्ति स्म | किन्तु महामहोपाध्याया; शाक्षिणः वैदिकसंस्कृत्या; प्राचीनशाल्न- 
परिचयपद्धत्याश्च गौरवं AARAA च पालयन्त आसन्‌ । Analytical अथवा विठ्केषणात्मिकां 
युफिनिष्टां पाश्चाव्यश्ेलीम्‌ aad यद्यपि d सन्नद्धाः आसन्‌ , तथापि भारतीयमौलिकविचारान्‌ आचार 
परम्पराम्‌ भास्तिक्यबोधं च न कदापि अवगणयन्ति स्म | £X तेषां विलक्षणं वैदुष्यम्‌ अद्यापि 
विरलतया aded अस्माकं विश्वविद्यालयीय-संध्कताध्यापकानां मध्ये | देशस्य स्वातन्त्र्याभादनन्तर्‌ 
दशान्देषु चतुषु व्यतीतेष्वपिं मानसिकं स्वातन्त्र्‌ भलभमाना; केचन भाधुनिकाः यत्किमपि 
मारतीयेः प्रतिपादितं aq पाश्चात्यः भनुभोदितं बा इति परीक्ष्य तदनुसारं der प्रामाणिकतां 
निर्धारयन्ति | पाइचाव्यपण्डितेषु बहवः यथपि मारतीयपाहित्यगवेषणविषयान्‌ तत्तत्कालेषूपळन्धानाम्‌ 
आधाराणां प्रन्धानां च अवळम्बेन स्व॑ स्रं मत प्राख्यापयन्‌ , तथापि तेषां मध्ये केचन एताइशोऽप्यासन्‌ 
ये ग्रीक(०7९०८) - संस्कृतेः प्राचीनत्बसिसाधयिषाशाठयेन भारतीयसाहित्यस्य अर्वाचीनत्वं स्थापयितुं 
प्रायतन्त | उदाहरणतया रामायणमह्वाभारतयोः काठनिर्णयबिषये कियतीं आन्ति ते उदपादयन्‌ इति 
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asi विदितचरमेब | «ada ते आदयशांकरभगवत्पादानां मनुस्मृत्यादीनां च रचनाविषये, तत्तदूप्रन्थेषु 
प्रतिपादिता प्राचीना भारतीयसभ्यता कथङ्कारं ग्रीक - रोम - सभ्यताया अधमर्णा इति स्थापयितुं 
farsa gal तेषां दुस्साहसं दुराप्रहं च विफलीकतुं मह।महोपाध्याय-कुप्पुस्रामिशाञ्जिसमानाः 
उमयपद्धतिप्रबीणाः विद्वांसः भधुना नोसद्यन्त इति चेखिद्यते मे चेतः | 


शास्त्रिवर्याणां अन्तेवासिषु डा. राघवन्‌ महोदयः एक एव पुरुषधौरेय आसीत्‌, यः 
उन्मस्तकः सन्‌ विदेशीयगवेषकाणां पुरतः एताइरोषु संदभषु वार्गिकमात्सये त्यक्त्वा, ताटस्थ्येन अनुसन्धानं 
कतुम्‌ भन्वरुधत्‌ | वैदिशिकेः sage ऐतिहासिकविषयेषु अथवा दाशेनिकविषयेषु, तत्‌ aa aaa 
प्रमाणिऊमिति भावनायाः निराकरण भारतीयविद्रुषां मध्ये प्रथमं बाळगंगाधरतिलकेः, तदनन्तरं 
महामहोपाध्यायकुप्पुप्वामिशास्त्रिमिः तच्छिष्यैश्च कृतम्‌ । अन्ये aga: पण्डिताः तेभ्योपि प्रकाण्डतरा! 
आसत्‌, किन्तु तेषाम्‌ भाङ्रळभाष।नभिन्ञःवेन पाश्चात्यविद्वदाशयावगमावसरः सुदुळेभ आसीत्‌ | 
संक्षेपतः पौरस्त्य-पाश्चात्य-पाण्डिय्ययोः युगपत्सम्पादनेन भारतीयगौरवस्य पुनःस्थापना महामहोपाध्यायैः 
कुःपुस्वामिशास्त्रिभिरेत्र साधिता । अत्र हेतुः ते सौमाग्यवशात्‌ तस्मिन्‌ काळघट्टे आसन्‌ यस्मिन्‌ 
खातन्त्रमप्राप्तये भारतीयानाम्‌ उत्कण्ठा परमां सीमां प्राप्ता | देशीयस्वातरूयेण साकं बोद्विकस्वातन्त्यस्यापि 
समन्वयस्य आवश्यकता नितराम्‌ आ।सीत्‌। यथा बाळगङ्गाधरतिलकः, गोखले, श्रीनिवासशासत्री, 
HAH, महात्मा गान्धी इत्यादयो नेतारः आडूग्ल्माषाध्ययनलाभात्‌ वेदेशिकेः wg क्रियमाणे 
astaan समर्था भभूवन्‌ तथा पाश्चाल्यावेषकाणां पक्षपातप्रयुक्तान्‌ विछेषणान्‌ भारतीयसंस्कृति भाषां 
च अधिकृत्य सम्यग्‌ भवबुद्धय, den संस्कृतस्य गौर परिरक्षितुं भारतीय-संस्कृतेः प्राचीनतमत्वं 
qada च salad कुपपुस्वाम्यार्यां qa समर्थाः समभत्रन्‌ । यद्यपि वैदेशिकराउ्यभरणाधि- 
कारस्य TESA ते बद्वा आतन्‌ तथापि साहित्य-दशेनादि-विषयेषु स्वकीयविचारधारां प्रकाशयितुं 
नासीत्‌ तेषां कोऽपि प्रतिबन्धः | भतः अर्बाचीनपण्डितेभ्योऽपि बौद्विकस्वातन्त्यलामाय सहयोग 
कतुम्‌ भनितरसुलमः अवतर: तेः प्राप्त; | वयमपि वेदेशिकानाम्‌ अनुसन्धानप्रणालीं तेभ्योऽपि 
अधिक ताट्स्थ्येन प्रयोक्तुं प्रभवाम इति तेः इदप्रथमतया स्थापितम्‌ || 


अतः तेषां शदाब्दी-समारोह-प्रसङ्गे तेषामुपद्दाररूपेण या स्मारिका प्रकाइयते सेयं 
बौद्धिकस्वातर्पत्य देशीय-स्वातरूय-समरस्य च स्मारिका भवितुमहति | तब्छिष्य-परम्परया मद्रपुरीस्थे: 
संत्कृताभिजेः स्थापिता समीपकाले भारतीयसवैकारेश्च पोषिता कुप्पुस्तामिशारूयचुसन्यानसंत्या इतो5प्यघिकं 
तत्‌ बौद्धिक स्वातरूप विस्तार्‍यन्ती शास्त्रिवर्याणां झाश्चतस्मारिकारूपेण विकसतादिति वाग्देवीं 


ys _ प्रार्थयन्‌ विरमामि । 


E 
८-५-१९८५, सी, आर्‌ - स्वामिनाथ! 
ae ; 
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INTRODUCTION 


This is the second part of the Mm. Prof. KUPPUSWAMI SASTRIAR BIRTH 
CENTENARY COMMEMORATION VOLUME, containing on account of the Birth Day 
celebrations conducted with the holding of Seminars and other entertainments with 
music, dance and drama in the evenings, both in June 1981 and November of the same 
year. The first volume dealt mainly with the valuable writings of the great. 
Professor along with a Sanskrit life-sketch in verses of the Mahamahopadhyaya by one 
of his early students. Select papers read at the Seminars by scholars of India 
and outside find a place in the 320 pages here, after the 45 pages of the proceedings 
of the Celebrations. 


It may be worthwhile here to recall how Professor Sastriar started his career 
with the single aim of advancing the cause of Sanskrit in this State, if not the entire 
country. In 1905, when he was actually contemplating on legal studies with the ultimate 
purpose of becoming a lawyer, the opportunity came to him to become a teacher, when 
the late V. Krishnaswami Aiyar of Madras advised him not to waste his vast knowledge 
of traditional Sanskrit studies combined with the modern equipment of a Master of Arts 
he was then, but to put them to use in training younger students of Sanskrit in carrying 
on the rich tradition in Sanskrit Sastraic studies. What would have resulted in a great 
loss to Sanskrit studies was thus averted and Sastriar found his own level in Scholarship 
of a rare type. Thus ushered into becoming the first Principal of the Madras Sanskrit 
College from 1906 January, he built up a reputation soon for his enviable grounding in 
the four Sastras of Mimarhnsé, Vedanta, Vyakarana and Nyaya, along with Sahitya 
studies which particularly would not have gained the importance of a separate discipline 
in the Madras University curriculum of Sanskrit studies but for his taking it up seriously 
and advancing its scope in the later period of his Service as the Head of the Sanskrit 
Department in the Presidency College. People of the present generation may not 
know how much Sahitya as a subject of study was neglected, previously to his efforts. 
As a matter of fact, it was because of his being the Curator of the Madras Oriental 
Manuscripts Library, many valuable books in Sanskrit came to light under his careful 
editing of manuscripts according to modern research lines. 


The Journal of Oriental Research was founded by him in the thirties of this- 
century with a band of workers drawn mainly from his own students who had the benefit 
of the methodology of modern research from his example. Dr. V. Raghavan, to . whose 
great devotion this Institute owes much for its foundiag and growth, was one of his 
disciples to carry out his master's ambitions and to add to them by his own abilities also 
ina wider field of not only Indological studies but of Sahitya, Sangita and Aesthetics in 
general. It was said that when the Professor was asked once for his credentials while 
being thought of for the INDIAN EDUCATIONAL SERVICE his characteristic reply was 


ii 
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‘Apart from my students, what more am I required to supply as credentials '? Such 
having been his confidence in and affection for his students, it was no wonder he began 
to live again in some of his students, such as Dr. V. Raghavan, Dr. Sivaramamurti, 
T. N. Ramachandran to mention a few. 


The Seminars were conducted very efficiently during the June and November 
sessions by the enthusiasm of Dr. S. S. Janaki, a devoted student of Dr. Raghavan, 
and other scholars; and the papers of the savants of the Sanskrit world in India and 
the West, find a good representation in these pages. 


Under the Adarsa Samsodha Scheme of the Govt. of India, special scholars 
are being trained in the traditional Sastras as well as the modern research disciplines 
along with a few Western scholars under the foundations in U. S. and European 
countries. With a view to combining modern science with studies of Vedic origin, the 
Fellows of the Indian National Science Academy working at the Institute are endowed 

specially for such an inter-disciplinary task and the Institute's usefulness gets more 
assured by their efforts. 


This Volume bears the Narayana Smriti from His Holiness Sri Jayendra 
Sarasvati Swamigal and also the Forewords in Sanskrit and English by Dr. C. R. Swami- 
nathan and Dr. (Mrs.) Kapila Vatsyayan respectively. Dr. S. S. Janaki's Preface gives 
in a nutshell a good account of everything about the Seminars and the scholars who 
participated. 


We have only to add our deeply-felt thanks to all those others also whose 
rvices in helping the occasion with finances and entertainment facilities were much 


= To Sri V. T. Rajan a special meed of thanks is due for the fine printing and 
f the Volume. 


K. CHANDRASEKHARAN, 


Chairman, Kuppuswami Sastri 
Research. Institute 
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PREFACE 


It is my pleasant duty and privilege to bring out, on behalf of the Kuppuswami 
Sastri Research Institute, this Commemoration Volume containing select papers presented 
at the seminars held in connection with Sastriar's Birth-centenary Celebrations in 1981. 

The K. S. R. Institute was founded in 1944 in memory of the great savant, 
Mahamahopadhyàya Prof. Kuppuswami Sastri by his admirers and scholar - friends 
like the Rt. Hon. Sri V. S. Srinivasa Sastri, Sir P. S. Sivaswami Iyer, Sir S. Radhakrishnan 
and Sri K. Balasubramanya Iyer. Dr. V. Raghavan whose devotion to his guru Prof, 
Kuppuswami Sastri and the cause of Sanskrit is well known, died suddenly in April 1979 
after a long period of dedicated service to the Institute. After his demise, the Governing 
Body of the Institute, chiefly its President Sri T. V. Visvanatha Iyer and Secretary Sri 
K. Chandrasekharan, decided to celebrate the Birth-Centenary in 1981 in a worthy 
manner. 


The celebrations were held in two sessions in June and Oct. 1981, in both of 
which almost all the leading scholars from India and abroad, participated. During the 
celebrations in June 1981, Part I of Prof. Kuppuswami Sastri Commemoration Volume 
containing a spectrum of 27 valuable writings of Sastriar himself, like a newly strung 
Naksatra-garland, along with a Kavya * Gurucarita ° on him by his former student Prof, 
M. Ramakrishna Bhat, was brought out. The second part now issued carries select high 
class research articles by Indian and foreign scholars who personally participated in the 
celebration, and offered a bouquet of tribute to the savant, whose writings and speeches 
exuded the cream of his thought and were a model of excellence, authoritative and 
thought - provoking. 


The celebrations brought together not only scholars, admirers and Sisya-parampara 
of Prof. Sastri but also long-standing friends of Sastriar and the Institute at the helm of 
administration like Sri R. Venkataraman, then Minister of. Finance, Govt. of India Sri 
R. Tirumalai, L.A.S., Dr. (Mrs.) Kapila Vatsyayan, Secretary, Govt. of India, Prof. 
J. Filliozat and others. The celebration was indeed a landmark in the annals of the 
Institute, in that its recognition by the Govt. of India under the Adaráa Samsodh 
Scheme became an actuality subsequently in April 1983. For the close associates of the 
Institute, this is a dream come true. The proceedings of the celebrations are given 
in detail in the preliminary section of this Volume. 


It is my pleasant duty to sincerely thank all the participants who contributed 
in a large measure in the actual celebrations by their financial, academic and moral i 
support. It is difficult to name them all here. However, I will be failing in my duty 
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if I do not acknowledge specially the unique, manifold assistance of Dr. (Mrs.) Kapil 
Vatsyayan and Dr. C. R. Swaminathan, who as close associates of the Institute, gave 
due consideration to the potentiality available here and gave lease to it ; in addition 
they have also contributed valuable Forewords in English and Sanskrit to this volume. 


- My debt to them is indeed great. 


My thanks are due to the Ministry of Education for the financial assistance 
in bringing out this Volume and to Sri V. T. Rajan and Ramani Brothers Printers 


— for their wonted neat execution. I am also thankful to the academic staff of the 


Institute for helping me to go through the proofs of this Volume. 


Prof. Kuppuswami Sastri and the founders of the Institute stood for high 
ideals in life and academic pursuits. May the Institute founded and nourished with 
dedication in memory of the great master and pioneer in Sanskrit and Indological studies 
in South India, grow from strength to strength, and enrich the cultural life of the 


- Indological world in India and outside ! 


Madras S. S. Janaki, 


20th May 1985 Director, K.S.R. Institute. 
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The Birth-Centenary of Mahamahopadhyaya, 
Vidyavacaspati, Dars'anakalanidhi 
Kulapati S. Kuppuswami Sastri (1880 -1943) 


SASTRIAR, A UNIQUE SCHOLAR - TEACHER 


Sri S. Kuppuswami Sastri, blessed by Providence to become not merely a 
torch-bearer but also a unique ‘ford-maker’, a *tirthamkara? for Sarnskrt studies in 
South India was born on 15-12-1880 at Ganapati Agraharam in Tanjore district, on the 
bank of the Kaveri, one of the seven holiest rivers of India rendered holier still by 
the sojourn on its banks of realized souls like Sadagivabrahmendra. He came of an 
illustrious, orthodox and enlightened family of traditional scholars. Even as a toddler 
he was initiated into Sarhskrt, in particular into devotional hymns. While still at school 
he had the good fortune to be sent to Śri Brahmendra Sarasvati, also known as Pala- 
maneri Svamigal for the study of Vedanta, Nyaya and Mimarhsa. He studied Vyakarana 
under Nilakantha Sastrigal. 


This early training in §astras under veteran teachers which he had alongside of 
his English education, coupled with his innate curiosity to go to the very root of all 
textual referential material, laid a solid foundation for his magnificent intellectual and 
academic build-up that commanded respect and awe, for rare indeed was such a combi- 
nation. His native critical acumen was both enlarged and intensified by inculcation of 
a modern approach to the proper understanding of both Sastras and Sahitya. The two 
complementary tools of erudition and an open mind inspired him to seek perfection in 
anything he said or did in the academic and extra-academic fields. With the strong base 
of pürva-mimamsa he started studying law. After sometime he gave it up and instead 
took his M. A. degree. ; 


As the first Principal of the Madras Samskrt College and the Sarhskrt College ; 
at Tiruvaiyaru, and as Professor of Sarhskrt in the Madras Presidency College and as a 
member of the Senate and Academic council of the Madras University and later as 
Honorary Professor of Sarhskrt in the Annamalai University he did yeoma 


the cause of Sarhskrt and to university administration. 


154 


Reorganisation of Samskrt studies at the University level in t 
course and the introduction of the Siromani course to preser 


India, particularly Madras State, owes its present creditab 


research mostly to the far-sightedness of Sastriar that shape 
modern Samskrt education here on new lines of sch 
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Sastriar himself was an exemplar of intellectual honesty. Truly parental was his concern 
for the innumerable students whom he taught during the three and a half decades of his 
indefatigable educational stewardship. 


AS curator of the Govt. Oriental Manuscripts Library. Madras and as founder 
of the Journal of Oriental Research and the Sarhskrta Academy, Madras, he set the 
model for scrupulous, reliable and informative editorship, fair and penetrating discussion 
of literary problems and judicious presentation of material. In his participation in the 
oriental conferences, learned introductions to editions of Kavyas and the works he 
himself edited, apart from his many special lectures in the university, he revealed both 
his critical and positive approach. By combining in himself the fine sensitivity of a 
connoisseur and the relentless pursuit of a seeker after truth in the Sastras, he dispelled 
the popular notion that Sastra and Sahitya are incompatible, one being serene and the 


other gay. His lectures on literary criticism, his ‘ upalocana’ and his introduction to the 
Brahmasiddhi prove this, 


His awesome countenance, dignified dress and a majestic gait hid the golden 
heart that overflowed with love, He was every inch a professor and a guru par-excellence. 


HIS BIRTH CENTENARY YEAR 1980-81: 
COMMEMORATION LECTURES, SEMINARS 


For one so eminent, who had enriched the society he lived in, it is meet that the 
Institute founded as a fitting memorial to his all round greatness and scholarship 
Celebrated his birth-centenary in a worthy manner both as a mark of gratitude and for 
deriving further inspiration. Rightly indeed the Institute celebrated 1980-81 itself as 
the Centenary Year with suitable lectures and seminars on diverse but related subjects of 
Samskrt literature, Philosophy and culture. 


Lectures were delivered as shown below by eminent scholars, Indian and foreign, 
in their chosen fields of study, giving information and inviting discussion. 


Date Subject Lecturer 
8-3-1980 Ritual and language Prof. J. F. Stall 
P. (Berkely, California, U.S.A.) 
|. 20-4-1980 Kuntaka on Pratibha Dr. K. Krishnamurthi, Dharwar 
1-6-1980 Science in Ancient India Dr. K. V. Sharma, Hoshiarpur 
30-7-1980 Anugità and Paràsaragità in Dr. G.' S. Venkateswaran 


the Mahabharata 
The play of opposites ; Reality Dr. Robert C. Lester, 

and Relation (Colorado, U.S.A.) 
— Literature illumines Art Dr. C. Sivaramamurthi, N. Delhi 
z Outlook on Sarskrt Grammar Dr. S. Venkitasubramonia Iyer, 
Trivandrum. 


lectures and both reception and reaction of the audience were 
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Three seminars were conducted as part of the Centenary Year activity. The 
first of these was on Sri Vaisnavism, held on 25th May 1980 when the well-known Vedic 
scholar, Sri Agnihotram Ramanuja Tatachariar presided. 


The following scholars participated :— Dr. H. Daniel Smith (Syracuse Univer- 
sity, U.S.A.) ; Dr. K. K. A. Venkatachari (Bombay) ; Dr. V. Varadachari (Pondicherry) ; 
Dr. M. Narasimhachari, Dr. R. N, Sampath, Dr. A. Thiruvengadathan, Prof. 
M. R. Sampath Kumaran, all of Madras ; and Sti S. Krishnaswami Tyengar of Trichy. 


Each drew attention to a particular aspect of the doctrine or practice of Sri 
Vaisnavism, the sum total being an exposition and discussion centering around the vital 
points like the Agamas and the Divya Prabandha texts, ‘Purusakara’ and the different 
grades of Bhakti. 


It may be noted that while all the rest are Indians, steeped in local traditional’ 
values of Vaisnavism, Dr. Smith of U.S.A. has been doing pioneering research on 
the Paficaratra Agamas of Sri Vaisnavism for a quarter of a century. 


The second seminar was on Saivism on 13th July 1980, Dr. N. R. Bhatt of 
Pondicherry presiding: The participants were—Sri K. Balasubrahmanya Sastrigal, 
Dr. K. K. Pillai, Sri M. Ramanatha Dikshitar, Prof. P. Tirugnanasambandhan, Sri 
K. A. Sabharatnam Sivacarya and Dr. S. S. Janaki—all of Madras; Sri Sambandha 
Sivacarya of Pondicherry ahd Mr. Wayne Surdam of Berkeley, California (U.S.A.). While 
each scholar stressed one point or aspect of Saivism, a wide and comprehensive survey of 
Saivism was achieved, the topics covered being the Saiva agamas and Tantras, Temple 
worship and temple symbolism, Siva iconography, Siva-tattva, various foms of Siva, 
&iva-concept in the Vedas, Saktis and Mudras. 


The two seminars covering Vaisnavism and Saivism brought into focus basic and 
vital elements of the two systems of worship and provided abundant information. 


The third seminar of the Centenary Year was on Jyotisa, on 12th October 1980; 
It may be noted that Jyotisa, originally a Vedanga, was astronomical study and only 
later evolved into astrology. Dr. Arka Somayaji of Tirupati presided and the following 
scholars participated in the seminar:—Dr. George Abraham, Sri K. V. Seshadrinathan, 
Sri L. Narayanan, and Dr. N. Gangadharan, all of Madras; Dr. K. V. Sharma of 
Varanasi; Mr. M. A. Bhatt of Tirupati; Sri K. V. Narayanan of Bangalore, Sri 
H. K. Krishnamurthi of Mysore and Sri Krishna Bhatt of Manipal. While the emphasis 
was on astronomy, the subjects expounded being Vasistha Siddhanta—formulae for 
determining the motion of the moon, concept of Rahu, errors in observation of planets, 
astronomical study in Kerala and astronomical data in the Puranas ; astrological matter 
also was discussed like limitation of astrology and astrological influence of Mars. The 
president hailed it as the first seminar of its kind. The seminar was significant, in the 
light of the Institute having brought out two important publications on Astronomy, the 
Vakyakarana and ‘ Sanskrit astronomical tables in England '. 
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All the three seminars were organized with care, were well attended and were 
appreciated as quite enlightening. The special lectures and seminars provided a satisfying 
fare and built up a congenial environment, spreading an intellectual aroma, for the 
actual holy centenary celebrations to follow. 


CENTENARY CELEBRATIONS 


A large number of Indian scholars wanted to pay homage to the great savant. 
Those of the foreign scholars who were invited by the Institute and who would be visiting 
India in October-November 1981 to take part in V International Sanskrit Conference 
at Benares, had expressed their willingness to personally participate in the Birth- 
Centenary Celebrations. It was therefore decided to have the function in two sessions» 
the first in June 1981 for three days and the second for two days, on 3151 Oct. and 
Ist November, 1931. 


JUNE CELEBRATIONS 


The inauguration of the Birth-Centenary Celebrations was a colourful affair, 
conducted in a tastefully decorated special pandal in the Sanskrit College compound for 
three days, the 19th, 20th and 21st of June 1981, the second day being celebrated as the 
Platinum Jubilee of the Madras Sanskrit College of which Mm. S. Kuppuswami Sastri 
had been the first principal. . 


Apart from the main Offcial functions, the three days were also packed with 
literary and cultural activity and entertainments, The celebrations were marked by a 
high degree of dignity and serenity. 


: On the 19th June, the opening day, the function started with auspicious prayer 
A rendered with devotion by the members of the Kalakshetra, Madras. Smt. R. Vedavalli 
— Sang some fine verses that had been composed by the late Dr. V. Raghavan in praise of 
the beloved and loving Mahamahopadhyaya. Dr. S. Ramanathan and his daughter 
- then provided sweet music on the Vina. 
Rea 


T 


- Sri K. Chandrasekharan, Secretary of the Kuppuswami Sastri Research Institute, 
ling the galaxy of participants said.— E 
rahma$ri Varadachariar, Dr. R. N. Dandekar, Smt. Dr. Kapila Vatsyayan 
iki Zannas, Delegates to the seminar and Pandits for the Vidwat Parishad ! It 
viable privilege to offer a warm welcome to all of you gathered today to 

the outstanding Savants of this century in India, Mahamahopadhyaya 
nidhi Prof. Kuppuswami Sastri, It is a matter for regret that 
T Viswanatha Aiyar has been unable to participate in this 

n, owing to his illness. - š 


hat S i Varadacharya, who is one of the earliest students of 
‘Coll ould be able to preside on this occasion despite his 
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advanced age. He is a true gisya of the professor having himself attempted to carry 
on the torch of knowledge of Sanskrit by founding a college in his place Chittugudur, 
Machilipatnam. To Dr. Dandeker we are grateful for being here to participate in this 
function and enable us to profit by his learning and experience in the research field. He 
is now Emeritus professor of Sanskrit, University of Pune and has to his credit many 
research papers and critical editions of works. To Smt. Dr. Kapila Vatsyayan, we extend 
our thanks. Though she is today a Joint Adviser in the Ministry of Education, Govern- 
ment of India, in her own right as a scholar who has contributed her own share in the 
field of researches in Dance and other arts, we appreciate much her continued interest in 
the advance of this Institute. We thank Mrs. Eliki Zannas for her presence and presenta- 
tion of a Portrait of the Greek scholar Demitrious Galanas who had translated works 
of Sanskrit into his own language. 


Prof. Sastriar’s wide and deep scholarship in the Sastras and his enthusiasm for 
modern research work have left an indelible impression on many a student pursuing 
Sanskrit studies both in this country as well as in the Western and Far Eastern worlds. 
It was the ambition of those who founded the K.S.R.I. to perpetuate Sastriar’s memory 
in a fitting manner by raising an Institute for research whose dimensions and scope 
should be on a level with research institutes such as the Bhandarkar Institute of Pune 
and the Ganganatha Jha Institute of Allahabad. Sastriar’s abilities have been of a very 
extensive nature in that he not only showed erudition of a master in the traditional 
Sastras as Mimamsa, Nyaya, Vedanta and Sahitya but pursued them with an unusually 
critical discernment which helped him easily to fit in with a modern research outlook. 
Apart from being a great teacher whose rapas throughout was only to equip Vidyarthis 
with adequate knowledge of a kind which would sustain them to advance into fresh 
ventures of their own in spreading wholesome light of an ancient culture which is ever 
new, being ‘ Sanatana ’. 


Some of his students of the eatly days when he confined himself to teaching of 
Sastras, became in their turn eminent teachers occupying high position, such as 
Mm. Ananthakrishna Sastri, Chinnaswami Sastri, Sastra Ratnakara T. V. Ramachandra 
Dikshitar and Venkatesa Dikshitar. Later, after he began teaching students for the 
M. A. Degree in the Presidency College some of the outstanding among them such as 
our president Varadacharya, Dr. V. Raghavan, Dr. C. Sivaramamurthi of international 
reputation gave signal proof they had received under their master's training. 


The late Dr. V. Raghavan was a unique instance of Sastriar's pupils. Born 
with a capacity for industry of a rare type, he was practically overshadowing most of 
the researchers by his all round interest in not only literature but in Dance, Music and 
Drama, Prodigious labours of his were responsible for not only a number of valuable 
articles in all the research journals of the East and West but in substantial volumes such 
as his. Bhoja's Sringara Prakasa’. To catalogue to you his services to the cause of 
Sanskrit studies may lead me to deviate from today’s most outstanding achievement of 
his, of not only in watching with care this institute but also straining all his efforts to make 
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its presence a living monument to the memory of his beloved Guru Prof. Sastriar, Apart 
from his indefatigable contribution to its high standard of research work, he has unusually 
made it possible by collection of funds to meet some of its growing needs. It was almost 
his own endeavour that was responsible for the building of an upper hall on the present 


groundfloor of the Institute. It is appropriate that the hall should be named after him 
as * Dr. V. R. Mandiram’. 


Now we have a tale of dissatisfaction to unfold concerning our lack of adequate 
capital funds to maintain this useful institute. The small capital which we own is not 
sufficient to run the institute. We have only Dr. S. S. Janaki, the Curator and a typist, 
The Curator is a devoted worker and her deep concern for continuing the work of her 
own Guru Dr. Raghavan has been the mainstay of ours in going forward with the work 
taken up. The Central Government's grant annually is meagre and the special grants 
for separate projects have been slender and infrequent. Our publication scheme of 
valuable manuscripts with critical editing leaves much to be desired in financing the task. 


No doubt for this celebration we are assured special grants from the Central 
Ministry for meeting the heavy expenses but the matching ability of ours to the amounts 
so obtained has to be considerably augmented by donations from the generous public 
of whom individual industrialists such as Sarvasri T. S. Santhanam, A. Sivasailam, 


N. Mahalingam, Raja Muthiah Chettiar, have to be mentioned for the sympathy and 
also co-operation in many other ways. 


The year of Sastriar's birth-centenary celebrations has been one of an active 
nature as a number of scholars versed in various subjects both in Sahitya and Indology 
have delivered lectures and presented papers which are of immense value, The K.S.R.I. 
will be publishing the papers in a separate volume soon. 


This occasion in the annals of the Institute is one of much importance when 
scholars with vision] of a practical nature could suggest ways and means to advance our 
work ahead. The need for engaging permanent scholars of the Institute with salaries is a 
very imminent problem if the Institute bas to continue its own rich contribution and 
prove a source of inducement to specialised research scholars of the future generation. 


Loyalty to the great memory and love of the work have hitherto provided the 
main strength to the Journal of Oriental Research which started its brilliant career 
directly under the aegis of the Professor himself in 1927. The latest number of it will 
early see the light of day and be a witness to the solid contributions made to widen 
knowledge in many fields of allied interest to both literature and Indology. 


One word more is necessary to inform the learned audience here that in 
November of this year 1981, we propose having another session of seminars when scholars 


from foreign countries who will be then in India in connection with the International 


"Sanskrit Conference to be held in Varanasi, will be responding to our invitation to 
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Indeed a birth-centenary observance of a great savant and’ a ‘Darsana 
Kalànidhi* should enable us to foster the birth of fresh enthusiasm in the hearts and 
minds of the generations to come. If we succeed in the sacred task of revival of 
greater interest in Sanskrit study by the birth-centenary of a revered Kulapati of profound 
scholarship and a preceptor to masters in the field of education, we would really leave 
to posterity a feeling of krta-krtyatva. 


Once again J welcome all of you who love Sanskrit and try to help morally and 
materially in this noble task." 


Blessings for the successful and fruitful conduct of the celebrations were 
received from H. H. the Sankaracharyas of Sringeri and H. H. the Sakaracharyas of 
Kanchi Komakoti Pitha. 


Messages wishing the function success were received from all over India, from 
the Vice-President and the Prime Minister of India, Governors of States and eminent 
educationists and industrialists and public men and institutions. Chief among 
them were: 


Smt Indira Gandhi— Prime Minister of India ; Sri Hidayatulla— Vice-President 
of India; Governors of Karnataka and Kerala ; Director, Rashtriya Sanskrit Samsthan ; 
Smt. Kamaladevi Chattopadhyaya; Sri. M. P. Sivagnanam, Chairman, Legislative Council, 
Madras; Sri. C. Ramadas, Secretary to Govt. Education Dept. Madras ; Vice-Chancellor, 
Mysore University; Sri Kashikar, Deccan College, P. G. and Research Institute, Pune; 
Kerala Sahitya Academi, Trivandrum ; Akhila Bharatiya Samskrit Parishad, Lucknow, 
U.P.; Sri. P. K. Narayana Pillai, Ulloor memorial, Trivandrum; Principal, Rajah's 
College, Trivandrum; Kamban Adippodi, Karaikudi; Sri. N. Mahalingam, Pollachi ; 
Sri. D. ©. Kothari, Madras; Sri. P. N. Appuswami; Sri. O. S. Rajagopal; Smt. 


Devaki menon. 


Dr. S. S. Janaki, Curator, K. S. R. Institute, read the Blessing letters and the 


messages. 


Presidential Speech: It was in the fitness of things and a matter of great good 
fortune that Sri S. T. G. Varadachariar who had been in the first batch of Sastriar’s 
students, now an octogenarian, presided over the opening function. In a short speech 
he recalled Sastriar's care and concern for his students and recited nine verses (navaratna- 
mala) composed in adoration of his teacher. In the course of his speech he said : 


«I have great pleasure to participate in this function. I was a student at the 
Presidency College. Professor Rangachariar was my first guru. Then Prof. Kuppu- 
swamy Sastriar was asked to take over. 1 was his student and also belonged to the 
first set of Honours Students. Kuppuswamy Sastriar loved me very much, and then 
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when 1 ‘applied for recognition for Narasimha Sanskrit College, even without seeing 
my College, he gave me permission to start the College ; and even without seeing the 
College, he complimented me upon being responsible for starting the College. Then 
I came here at the invitation of friends and then I recited some verses. Now I am 
going to read them. 


नवरत्नमाला 
अधीतमध्यापितमजित यरा; तथापि नूनं श्रम एव सम्भृतः | 
RAR तस्मान्मयि fafa परां प्रपन्न एवं बिदुषा स पातु व: ॥ 


अवैषि Tag कृतावगाहनो MARAN न तथापरो जन; | 
WB यथा fgg: सुमणीन्महोदघेः न नाविको ean: ।| 


भवता पदवी च तया च भवानुभयेन कलानिलयः शुशुभे | 
faas मिथः सदृश गणयन्‌ सुजन सकलो नितरां मुमुदे ॥ 


विद्यावाचस्पतिरिति a: दर्शनकलानिघियेतिभिः | 
्रभुभिर्मेहामहोपाध्यायो गुरुभिः कुलपतिश्च || 


qgà3 भूयोभिमेणितश्सनेकको 5द्वितीयश्व | 
बिभृषे ब्रह्मन्‌ ब्रमण आभामथबा तदेवासि ॥ 


आन्तं न विच्छेदमतराप्तुतो यदध्यक्षता ते जितकाशिता च | 
असुग्रहोऽयं नियमेन वाण्या भवत्समाराधनतोषितायाः il 


यो भवानस्ति यतोऽपनीतं वाग्देवताया ऋणमप्यशेषम्‌ | 


3 


रायुष्यमनामयं च || 
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Announcements and Release of Publications : Following the Presidential Address 
Padmabhushan Dr. C. Sivaramamuthi, Director, National Museum (Retd.) and Vice- 
President of the K.S.R.I. announced that the Viracarita, an interesting and rare poem 
dealing with the three complex personalities in Indian literature —Vikramaditya, Salivahana 
and Südraka based upon an Adyar manuscript and a Ms, in the India Office Library 
London, secured by Dr. S. S. Janaki—would soon be brought out as a Birth-Centenary 
project. Sri Sivaramamurthi also announced the following publications : 


1, Mm. Prof. Kuppuswami Sastri Birth-Centenary Commemoration Volume 
comprising all the valuable writings of Sastriar, together with a Kavya on him by one 
of his talented and devoted students, Dr. Ramakrishna Bhatt. 


2. A sumptuous issue of the Journal of Oriental Research Vols. 40-41 contain- 
ing the Proceedings of the Silver Jubilee of the Institute celebrated in 1971 with Prof: 
K.A.S. Iyer, retired Vice-Chancellor of Lucknow University as President and the inter- 
nationally renowned Indologist Dr, Suniti Kumar Chatterjee as the Chief guest. 


3. The Gadyakarpamrta, a prose historical Kavya of great importance critically 
analysed, assessed and edited from Mss. by Dr. S. S. Janaki. 


In announcing the Volumes, Dr. Sivaramamurthi dealt with the chief aspects 
of the works and details of tbeir publication. He recalled with emotional favour the 
great inimitable Acharya's love for his students. 


Sri. S.T.G. Varadacharya released these publications and presented their first 
copies to Dr. (Mrs.) Kapila Vatsyayan, Sri. K. Chandrasekharan, Sri. V. T. Rajan, 
Dr. K. Krishnamurthi, Dr. K. V. Sharma and Dr. C. R. Swaminathan. Later copies 
were presented to the distinguished participants in the celebrations. 


Inauguration: Then Dr. (Mrs.) Kapila Vatsyayan, the then Joint Educational 
Adviser, Govt. of India and a close associate of the Institute for more than three decades, 
inaugurated the three-day celebrations. In the course of her extempore speech she said:— 


‘I was called here to be with you on this occasion this morning and would 
like to be here throughout the three-day function and the connected seminars. I am 
here as a Pratinidhi or a representative of someone else who should have been here. I 
have been called to say something about the great scholar Prof. Kuppuswami Sastri. It 
is indeed a great opportunity for me to speak about him and about the work he has done 
for the Sanskrit education. I would first like to say that his life has inspired the past 

-as well as the future. It seems that. I am really fortunate to speak about a man who 
"has contributed a lot to the scholarship of a great generation with his life and work- 
“Besides, he represented a vision, an insight, which was that of an Indian towar Sut $ 
“past and-towards ‘his future. The Mahamahopadhyaya came into this great city and into - 


SODOXSRE dta 
II 
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this great State of Tamil Nadu along with the great scholars who have inspired the 
people and everyone throughout. For the last 30 years of my life, I have taken interest 
in this part of India where both Tamil and Sanskrit scholars have lived together to foster 
their respective language culture. 


Medieval scholarships are the two streams which have always joined with the 
third as Triveni, namely that of Sanskrit, of regional language like Tamil and the inter- 
national English. And those who have personally known Prof. Sastri and those who 
have written about him, consider him as a noted Sanskrit scholar and reputed philosopher 
who has built a bridge between traditional Sanskrit learning and modern scholarship, 
the past and the future, Séstra and Kavittva, as also Poet and Critic, What was he 
striving for ? In him there is certainly a blending of cultures and traditions. 


His whole life-history brings forth something very constructive of this harmonious 
blend. In doing so he laid the foundation of a whole line of scholars for which we are 
most grateful. They are just like Sri Varadachariar, Dr. Raghavan, T. N. Ramachandran, 
Dr. Sivaramamurthi and a host of others. These are different minds, these are different 
stars and yet they are the products of this one mind which is nurturing us, fostering us, 
stimulating us and provoking us. For the Birth-centenary of such a pioneering 
scholar-teacher we have one of the greatest representatives of this line of learning who 
is amongst us today, namely Dr. Dandekar. 


I am much concerned about this interdisciplinary harmonising approach-as a 
humble scholar, as an administrator, and above all, concerned as an Indian citizen, 
concerned that thjs language and its knowledge are to flow through smoothly like a 
stream. In some quarters it is said that such studies are languishing. I do not agree 
on tbis point. Rather I would say that this country, that has passed through many 
threats and vicissitudes in its long course of history, has always risen to the occasion 
to overcome those challenges. And then Sanskrit has been always virtually a uniting 
force in achieving that and also bringing about the required physical, emotional and 
sentimental environment. : 


I said a little while ago, that Prof. Kuppuswami Sastriar was a representative 

. of this rich heritage and great tradition. What is the validity of this great heritage ? 

| ho What is its utility in the present times in which Science and Technology are of prime 
LBs Sie importance? The Sanskrit language and literature contain much scientific information 
3 but these have to be studied as an inter-disciplinary effort, analysed and properly 
assessed. Some foreign, and Indian Indologists are interested in such inter-disciplinary 
| ro: and this is very commendable. But I feel that there are endless possibilities of 
derstanding, redeeming and then interpreting all such ancient knowledge in terms of 
n devel ents, And I repeatedly say that these two systems, the systems of 

1 and the system of modern education must be brought together. I 
must be created. It was Prof. Sastriar who initiated such 8 

h il country. And with these words, 1 have great pleasure in 


Ti 
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Commemoration Address: Dr. R. N. Dandekar, Emeritus Professor of Sanskrit,’ 
pune University and one of the senior Indologists of today, first paying his tributes to 
Sastriar said :— 


* My first word this morning is one of sincere gratitude to the authorities of 
the Kuppuswami Sastri Research Institute, especially to Dr. S. S. Janaki, for the 
opportunity they have given me to pay my tribute of piety and reverence to the 
hallowed memory of the great savant, whose name this Institute proudly bears, 
on the occasion of his birth-centenary. Indeed, in my capacitv as President of the 
International Association of Sanskrit Studies, I may claim to be in a position to 
augment my own personal tribute by adding to it the respectful homage of the 
world-community of Sanskritists. Prof. Kuppuswami Sastri was verily an ideal 
Sanskrit scholar—an erudite Pandit profoundly versed in the basic texts of the 
various Süstras, a keen connoisseur of poetry and drama, and an insightful re- 
searcher equipped with modern critical and interdisciplinary methodology. He 
refused to compromise in the matter of rigorous intellectual honesty and high 
academic standard; but, at the same time, he literally did not spare himself when 
it came to helping his students in their earnest scholarly pursuits. His creed seems 
to have been: Sisyaprakarso yasase gurünám. And his students also reciprocated 
this attitude with feelings of affectionate devotion; witness these words of my 
friend Dr. Raghavan : 


moksad api bhuvi jfíanadánam ye menire 'dhikam | 
apürvabodhisattvebhyas tebhyah santu namamsi nah || 
By all accounts, Prof. Kuppuswami Sastri was a great and outstandingly 


successful teacher, who believed that, in education, knowledge was superior to mere 
information, wisdom was superior to mere knowledge, and character was superior to all 


these three. It has been rightly said : 


guravo bahavah santi Sisyavittapaharinah | 


guravo viralah santi &igyacittapahárinahk || 


The large concourse of the pupils, and the pupils’ pupils, of Sastriji that has 
assembled here to pay their spiritual guru-daksina is a convincing testimony —if any 
such was at all needed—to the fact that he belonged to that rare category of teachers. 
May his name and work prove a perennial source of inspiration and sustenance to 


successive generations of teachers and students of Sanskrit | ^ 


Then Prof, Dandekar delivered the Commemoration Address on ** Some Aspects 
of Vedic Exegises " (the text of this is printed elsewhere in this volume). 


Honouring of Sastriar's Students: Dr. Dandekar also honoured, on behalf of 
the Institute, seven of Sastriar’s distinguished students (Sisya-Parampara), one posthu- 


mously; two in absentia and four in person. 
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The honour was conferred posthumously upon Padmabhushan Dr. V. Raghavan 
who had achieved international reputation for his intensive research work and multifacet- 
ed erudition and who had been associated with universities the world over. He was 
the best, by achievement, among Sastriar's students and as the founder secretary of the 
K.S.R. Institute was associated with it since its inception until his sad demise. Had he 
been alive, he would have really made the celebrations still more glorious. It is a sad 
turn of fate that he was snatched away two years before the Centenary of Sastriar to 
whom he was greatly devoted and whose torch of learning and research he held aloft, 
The K.S.R. Institute and the Journal of Oriental Research owe their growth and 
renown in no small measure to Dr. Raghavan's indefatigable zeal. As a lasting memory 


of his contribution, the first floor of the Institute premises was named “ Sri-Raghava 
mandiram °’, 


Of the two scholars honoured in absentia Smt. Ambadi Devaki Amma has the 
distinction of being the first as well as a first class lady student of Sastriar in the 
Presidency College, and took her B.A. (Hons.) in 1927. An eminent Professor of 
Sanskrit in the Queen Mary's College, Madras, she is also a versatile writer. The other 
scholar-poet, Prof. M. Ramakrishna Bhatt, with a distinguished academic career, became 
a respected and admired teacher of Sanskrit and author of poems on a wide range of 
subjects in Sanskrit and cultural and historical works in Kannada, English and Sanskrit. 
He has specially composed a poem on Kuppuswami Sastri for the Commemoration of 
his birth-centenary. The poem is published in the commemoration volume (Part I). 


Among those who received the honour in person, Sri S. T. G. Varadachariar 
was the oldest of Sastriar's students walking faithfully in Sastriar's footsteps as a good 
teacher, a creative writer and the founder of a pre-eminent college for traditional Sanskrlt 
Jearning, with such honours as Kalàprapürna conferred on him. 


Sri A. Shanmukha Mudaliar, B.A. (Hons.) of 1927 has retired after a long and 
glorious service as Professor of Sanskrit in the Pachaiyappa's College, Madras. Interested 
in staging of Sanskrit dramas and associated with a large number of the academic bodies 
of many Universities, he has played a useful part in the spread of Sanskrit education. He 


has also been long associated with both K. S. R. Institute and the Samskrita Academy as 
their secretary. 


Padmabhushan Dr. C. Sivaramamurthi 3s another among Sastriar's students who 
rose to great eminence by dint of critical study and creative art. He retired as the 
Director of the National Museum, Delhi. Author of many books, mostly on art; 
illustrated by himself, he has been an inspiring Vice-President of the K. S. R. Iostitute» 
helping it to march towards the achievement of its ideals. 


q Sri A. S. Viswanatha Panth belonged to the last batch of Sastriar’s students in 
SP the Presidency College. Having served the Sanskrit Muse in Birla College, Pilani, after 
ae retirement he has been attached to the Chinmaya Mission and Sankara Matha in Bombay 
as a Vedanta teacher. ^s See 
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After the Commemoration Address was delivered. Dr. (Mrs.) Eliki Zannas, 
Cultural Counsellor of the Greek Embassay, New Delhi, spoke of a little-known but prolific 
Greek Sanskritist of the ninteenth century, Demetrious Galanos, a contemporary of the 
better known Sir William Jones. Galanos has almost pioneered translation work from 
Sanskrit originals and has produced much, He came to India, lived in Indian style and 
died at Benares. Dr. Zannas’ article on Demetrious Galanos is published elsewhere in 


this Volume. She also presented a fine portrait of Galanos to adorn the gallery of the 
Institute. 


Honorary Fellowship Conferred: It was but proper that the eminent scholars and 
administrators who have done much for the cause of Sanskrit and who have enhanced 
by their participation the glory and usefulness of the celebrations should be honoured 
duly and that too by the grand old man, the President of the function, Sri S.T.G. Varada- 


charya, by conferment of Honorary Fellowship of the K.S.R. Institute. So honoured 
were, — 


Dr. R. N. Dandekar, a doyen among Sanskritists, author of a good number of 
works of high standard on Sanskrit and Vedic subjects, has been associated with the 
Bhandarkar Oriental Research Institute, Poona, for’ along time. He is the President 
of the International Association of Sanskrit Studies and Internatlonal Union for Oriental 
and Asian Studies, apart from his association with various foreign universities. 


Dr. (Mrs.) Kapila Vatsyayan, Joint Educational Adviser * to the Govt. of India— 
is a unique blend of proficienty in fine arts and fine administratorship. Amongst other 
things, she has made an impressive study of the Ramayana and Gita Govinda from the 
literary and artistic perspectives. Her abiding interest in Sanskrit studies is remarkable, 
as seen in her books and in her lectures delivered in India and abroad. 


Dr. (Mrs.) Elike Zannas is an avid scholar of Greek Art and is interested in the 
art of all countries. A linguist, she is learning Sanskrit in Benares. Her skill, knowledge 
and interest enable her, as cultural Counsellor at the Greek Embassy in Delhi, to play her 
role efficiently in creating greater cultural understanding between two countries, both of 
which are proud possessors of a hoary culture. 


Sri R. Tirumalai is a versatile scholar in Tamil and Sanskrit and a historian by 
education. An able administrator for three decades, with tireless zeal for the study of 
ancient administration, he is the author of some books, with many more in the making. 
He is now a Jawaharlal Nehru Fellow working on * Pandyan Townships’. 


Prof. P. Thirugnanasambandan, one of the Secretaries of the Institute and a for- 
mer research student of Prof. Kuppuswami Sastriar in the Annamalai University, proposed 
he EE ee 

* At present she is the Director of Indira Gandhi Cultural Complex with the 
rank ofa full Secretary to the Government. ~ --: s Dog VAGORQS WO m 
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a vote of thanks to the chief guests and participants in the celebrations. Samskrita 
Mangalam composed by Dr. V. Raghavan was sung by Smt. R. Vedavalli and this 
brought the first day's meeting to a close. 


90-6-81 was utilized by the Sanskrit College, Madras for the celebration of its 
Platinum Jubilee as part of the Kuppuswami Sastri Centenary Celebrations as Sastriar 
had been its first principal. 


VALEDICTION OF JUNE GELEBRATIONS 


The concluding function of the inaugural session was held on 21-6-81 when 
Hon’ble R. Venkataraman, the then Minister for Finance, Govt. of India, presided. 
Stressing the need for the revival of Sanskrit as an essential means to achieving and 
preserving cultural unity and national integration, Sri Venkataraman said—'* We seem 
to have an anathema towards our ancient languages in our country, we also seem to 
have developed a puritanism about languages which has marred rather than helped the 
growth of the languages themselves. All over the world, we are aware that languages 
have, by cross-fertilisation, enriched themselves and many words have been taken from 
different languages in order to express ideas and sentiments which are not generally 
found in one's own language. No language by itself is complete, and every language 
in this world has grown and even in the past it was so. It is rather necessary that we 
should strive and bring back that catholicity of outlook in respect of languages and see 
that we bring back again into our system a respect for all languages and a desire to use 
all of them for the betterment of humanity as a whole. We also talk of our cultural 
unity of India, we talk of nationalintegration. India is a country in which there are 
big differences and language differences. In ancient times the one thing which cemented 
the relationship between all the parts of India was the Sanskrit language and it brought 
about the national integration. It is very necessary that from the point of view of our 
modern requirements as well, we develop this language. The need for developing 
Sanskrit as a language of culture representing India, its ancient philosophy and its 
ancient tradition, should be realized. I will, therefore, say that whatever needs to be 
done to preserve this ancient heritage of ours must be done. It would be possible if 
all of us put our shoulders to the wheel and try to get specific programmes properly 
prepared and put forth. It will not be difficult for the Governmont to accept these 
schemes. In fact research in Sanskrit has a high priority and 1 do think tbat it will get 
the priority it deserves. 


Sri R. Venkataraman then paid tributes to Prof. Kuppuswami Sastriar and spoke 
लय हक वन to the revival of Sanskrit language. In so doing he said: 
lways, used to feel that there was an effulgence in his face, something that 

that he was a greatscholar. In fact he gave the impression of a high 
person who always radiated some kind of wisdom and knowledge. His 
reat contributions to development. He was the one man who 


wit tb an. 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


BIRTH-CENTENARY OF PROF. S. KUPPUSWAMI SASTRI XV 


the old system. His was a very great contribution to the revival of Sanskrit. I am 
sure that his memory will endure for ever”, 


Dr. T. M. P. Mahadevan, retired professor of Philosophy, University of Madras, 
unveiled a portrait of the late Dr. S. Radhakrishnan, former President of India and 
the President of the Kuppuswami Sastri. Research Institute till his death. He paid a 
rich tribute to Dr. Radhakrishnan's contribution to philosophical understanding and to 
Prof. Kuppuswami Sastri’s invaluable service to the cause of Sanskrit learning and 
research. 


Dr. C. Sivaramamurthi delivered the Valedictory address. Ha recalled Sastriar's 
boundless zeal for teaching and his sincere concern for the welfare of his students, with 
such emotional excitement that it kindled wishful memories in those of the older 
generation who had seen and known Sastriar, who had been blessed to be his disciples 
or acquaintances and made the younger people wonder if there really could be such 


a person. 


RESOLUTIONS PASSED 


At the Plenary Session of the conference Dr. K. Krishnamurthi, Dharwar 
University, Dharwar proposed the following resolution : 


‘The Plenary Session of the Mahamahopadhyaya Kuppuswami Sastri Birth- 
Centenary Conference resolves to appeal to the Government of India and the people of 
Tamilnadu to develop the Kuppuswami Sastri Research Institute into an important 
international centre for research on the line of centres like the Bhandarkar Oriental 
Research Institute, Poona and the Vishvesbvaranand Vedic Research Institute, Hoshiar- 
pur etc. The conference further resolves to authorize Prof. Sivaramamurthi to present 
a project report on the future of the K.S.R.I. to the Finance Minister, Govt. of India, 
on the occasion of the valedictory function of the conference. For the project Sri 
C. Sivaramamurthi will identify the rich manuscript resources and expertise available 
in this part of the country and the scope for Indological research, especially with a. 
view to interlinking it with science and technology and contemporary needs of the 


University system ". 


The resolution was seconded by Dr. K. V. Sharma, Vishveshvaranand Research 
Institute, Hoshiarpur and adopted. As per the resolution the project report was prepared 
and submitted to the Finance Minister. 
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SEMINARS 


The Celebrations provided rich intellectual food in the form of Seminars on 
all the three days (19th to 21st June). 


19-6-1981 

I. SAHITYA: LITERATURE AND CRITICISM 

President: Dr. S. Venkitasubramoui Tyer 
(Retired Professor of Sanskrit, Kerala University) 
Speakers Subjects 
Dr. S, Venkitasubramoni Iyer : The Syanandira Prabandha of 
‘aa 5 Svāti Tirunal. 
i Dr. K, V. Sarma (V. V. R. Iostitute : Pandyakulodayam of Mandalakavi. 
Hoshiarpur) 


Fale Dr. N. P. Unni (Prof. of Sanskrit, Kerala) : The Heroine of Sukasandeéa 


Dr. S. S. Janaki (Curator, Kuppuswami : A Unique drama— 
A Sastri Research Institute) Svarņamuktāsamvāda 


Uttara(rāma) Campū of 
Venkatadhvarin - a brief analysis. 


alini (Skt. Dept. Madras : Humour in the Prabandha of 
j Melputtur Narayana Bhatta. 


inamutthi (Prof. of Sanskrit, : New light on Bharata's laksana 
ai ty) and related topics. 


Samvāda or Plagiarism as viewed by 
- Sanskrit Alankarika-s. 


Was Amaru a South Indian ? 


: Kuntaka's conception of 
Rasavadadyalamkara 


Punnasseri Nilakantha Sarma 
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II. EPIGRAPHY 


President : 


Participant 


Sri R. Tirumalai, N. Delhi 
Dr. K. V. Ramesh 
(Chief Epigraphist, Mysore). 
Sri Iravatham Mahadevan, Madras 


Dr. B. R. Gopal (Reader in South Indian 
Studies, University of Mysore) 

Sri Natana Kasinathan (Deputy Director, 
Dept. of Archaeology, Tamil Nadu.) 

Smt. M. Gandhi (Epigraphist, 
Dept. of Archaeology, Tamil Nadu.) 

Sri Hariharan (Registration Officer, 
Tirunelveli) 

Sri S. P. Tewari (Deputy Superintendent 
Epigraphist, Mysore) 

Mr. Abdul Majeed (Registering Officer, 
Tiruchirappalli) ; 

Sri K. Sridharan (Archaeologist) 


Miss. R. Vanaja (Delhi) 


Sri R. Tirumalai, I. A. S. (Member, 
Coordination Commission, Govt. of India). 


Planning and Economic 


Subject 
Grant, Resumption and Regrant. 


The History of the Sanskrit language 
as gleaned from Inscriptions. 


Decipherment of an Inscription at 
Arikamedu. 


Three Interesting subdeeds of the 
12th-14th centuries. 


Pramanams in Inscriptions. 
A bilingual Inscription of Raja Raja Chola. 


A Sanskrit Inscription from 
Nellaiyappan Temple. 
An earliest epigraphical reference to 
Dhyàni Buddha Amitabha. 
Eka-puspa-priyanatha Swami temple 
and its inscriptions. 
Gangai Konda Cholapuram excavation— 
A report. 


A new bilingual Coin of Visnuputra 
Pulamayi. 


I. SANSKRIT AND TAMIL 


President : Sri M. Arunachalam 


Participant 


Prof. N. R. Bhatt 

(Institute of Indolgy, Pondicherry) 
Prof. H. P. Malladevaru 

(Prof. of Sanskrit, Mysore University) 
Sri M. Arunachalam (Kumbhakonam) 
Mr. Wayne Surdam 

(Ph. D. Candidate, Berkeley, 

California, U.S.) 

Il 


Subject 
Agamas and Vedas 


Age of Saivagamas 


: . Saiva Sastras in Sanskrit, 


The Poetry of Tirumülar and its place 
in the Tamil Saivite tradition. + Re 


E " h ud EI 
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Participant Subject 

pr. A. Thiruvengadathan : Tamil Movement in Srivaisnavism. 
(Ptof. of Sanskrit, Vaishnava College, 
Madras) 

Dr. V. K. S. N. Raghavan : Acarya Bhakti in Sanskrit and 
(Philosophy Dept. Madras University) Tamil works, 

Prof. P. Thirugnanasambandan (Retd. : Treatment of grammar in Sanskrit 
Prof. of Sanskrit, Presidency College) and Tamil. 

Dr. G. Vijayavenugopal (Reader in : Impact of Nyaya Vaisesika concepts 
'Tamil, Madurai Kamaraj University) on Tamil grammatical Commentaries. 


Sri S. K. Ramarajan (Kamba Nilayam, : Kumarasambhavam in Tamil (verse). 
Vellore, Salem Dt.) 


Prof. V. Venkatachalam (Prof. of : Similes of Tiruvalluvar and Kalidasa. 
Sanskrit, Vikram University, Ujjain) 
Dr. C. S. Sundaram (Reader in : Lute-episode in Jivandhara story. 
Sanskrit, Madras University) 
y Dr. R. Vijayalakshmi (International : Some common motifs in Jain narrative 
Institute of Tamil Studies, Madras) Literature. 
20-56-1981 


(OON. YOGA AND AYURVEDA 


President; Dr. V. Narayanaswami (Madras) 


Participant Subject 
N. V. Naidu (Coimbatore) : Materialist study of Patafijali’s Yoga. 
A r. V. Narayanaswami : Ayurvedic Dietetics 
r. Thite (Lecturer in Skt. Poona : Prophylactics in Ancient Indian Medicine, 


Yoga system of Thought. 
Yoga. 


EX Subject . 
rya : God-head in RgVeda. 


M se í g. alpa citations ठत 
(\ l d Kalpa citations in Sayaņa’s 
co FHT Syn) 
XX -A pp i 


la 
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Participant 


Dr. C. G. Kashikar (Deccan College, 
Poona) 

Dr. S. A. Dange (Prof. of Sanskrit, 
Bombay University) 

Dr. S. G. Kantawala (M. S. University, 
Baroda) 

Dr. F. M. Smith (Poona) 


Prof. M. Ramakrishna Bhatt (Retd. 
Prof. of Skt. Delhi University) 

Prof. P. Sriramamurthy (Prof. of Skt. 
Andhra University) 

Dr. C. S. Venkateswaran (Retd. Prof. of 
Skt. Annamalai University) 

Sri Swaminatha Atreya (Tanjore) 


Subject 
Area of Syenaciti in the Apastamba 
tradition. 
Features of Tantrism and the Veda. 


RgVeda I—154; 6. A study in 
sectarian interpretation. 

Current position of Vedic sacrificial 
ritual in Maharashtra and Karnataka. 


Astrological elements in Panini. 
The Concept of Mahavakya according 
to Vaiyakaranas. 


Vasistha in early Sanskrit literature. 


Lokanyayas in Mahabhasya. 


VI. SASTRAS-PURVA AND UTTARA MIMAMSAS, NYAYA 


President : 


Dr. E. Sree Krishna Sarma 


(S. V. University, Tirupati) 


Participant 


Dr. V. Varadachari (Institute of 
Indology, Pondichery) 

Dr. K. Kunjunni Raja 
(Director, Adyar Library, Madras) 

Sri R. Thangaswami (Lecturer in 
Sanskrit, Madras University) 

Prof. A. S. Viswanatha Panth 
(Sankara Math, Bombay) 

Dr. Satyadeva Misra (Birla Institute 
of Technology, Pilani) 

Dr. Ramamurthi Sharma (Prof. of 
Sanskrit, Punjab University, 
Chandigarh) 

Dr. S. Sankaranarayan (Director, 
Oriental Research Institute, 

S. V. University, Tirupati) 


Subject 


Tamori and Timirari, two ancient 
writers in Sastras. 


Mimarmsà and linguistic problems. 


Pramanas according to Pirva-Mimamsa 
(Sanskrit). 


Some aspects of anumana as 
discussed in Nyaya Vaisesika texts, 


Abhasa theory of Sure$varacarya. 


Drsti-Srstivada in Vedanta, 


: -Date and patron of Vacaspati Misra— 


a new approach. 
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Participant ` Subject 
Dr. C. Markandeya Sastri (Joint Director, : Suregvara’s Manasollasa on 
School Education, Hyderabad, A.P.) Daksinamürti Stotra. 
Dr. E. R. Sree Krishna Sarma : Further focus on Mandana-Suregvara 
problem. 
VII. SANGITA 


President : Prof. G. H. Tarlekar 
(Retd. Prof. of Sanskrit, Dhulia) 


Participant Subject 
Prof. G. H. Tarlekar : The significance of Tala-laya in India, 
Dr. S. Sita (Prof. of Music, Madras : Raga and Raga-alipana in Sangita- 
University) samaya-sira. 
Dr. Premalatha Sharma (Head of the : The textual tradition of Sangita 
Dept. of Musicology, Banares Hindu Sastra in Sanskrit. 
University) 
Dr. N. Ramanathan (Music Dept. : Brhaddesi and Abhinava Bharati. 
Madras University) . 
_ Mrs. Vidya Shankar (Madras) : Sanskrit and Music. 
. Ramanathan (Madras) : Sangitaratnakara and Tydgaraja. 


ART AND ARCHAEOLOGY 


President : Dr. (Mrs.) Kapila Vatsyayan 
(Joint Educational Adviser, Govt. of India, New Delhi) 


Subject 


: Bhavo hi lokabhyudayaya tadráam. 

: Devi Shrines in Siva Temple-a 
reappraisal, - 

: Certain representations of Sürya in 

— Tamilnadu. 


early iron-using people 
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IX. GENERAL 


President : Dr. C. S. Venkateswaran 
(Retd. Prof. of Skt., Annamalai University) 


This seminar on miscellaneous subjects was held mainly to afford an opportunity 
to enthusiasts who could not participate in the earlier seminars but who had something 
to say especially on certain academic subjects not covered in the earlier seminars. 


Participant Subject 
Dr. R. N. Sampath : Bhakti in Padmapurana 
Dr. N. Gangadharan : Certain Geographical concepts 
. in the Puranas. 
Sri P. K. Rajagopala Iyer : Potentialities of Mantras. 
Dr. S. R. Swaminathan, . : W.B. Yeats and Vedanta. 
(College of St. Rose Albany, 
New York) 


At the end of the seminar, after the lectures and discussions, Dr. K Kunjunni 
Raja, Professór of Sanskrit, Madras University, gave a brief resume of the salient points 
in the lectures, complimented them on their contribution to the discussions and proposed. 
a vote of thanks which brought the seminar session to a close 


xxi . 
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KAVI-SAMMELANAM 
A poet's meet is a sine qua non for the celebrations that honour one to whom 


the holiest and the most delectable combination in the field of literature was that of the 
creative poet and the discerning critic, the Kavi and the Sahrdaya. 


: On 21-6-81 there was a delightful gathering of scholars who presented their 
compositions, some prepared and some extempore, verses in praise of the mahamaho- 
pddhydya and also verses on light themes or in light vein and as Samasyapürana, 


Dr. C. R. Swaminathan presided over the Kavi Sammelana. 


Participants Theme 
1. Sri V. H. Subrahmanya Sastri : Invocatory verses, 
(Retired Principal, Sanskrit 
College, Madras) 
As 2. Sri K. Balasubramanya Sastri : In praise of Sāstriar (Samskrta-saranih). 
i. (Retd. Principal, Sanskrit College 
Madras.) 
3. Dr. K. Krishnamurthi : Padya-Prasünaijalih 
(Prof. of Sanskrit, Dharwar) 
4. Sri B. Narasimhacharya : Smrtyafijaliparicaratna. 
(Osmania University, Hyderabad) 
5. Sri V. Swaminatha Atreya : Verses in homage (आचार्यस्तुतिः) 
(Thanjavur) 
6. Smt, Devaki Menon (Assam) : Versesin homage, 
= (sent the verses to be read in 
È absentia) 
V. Anantaramaseshan : Random verses. 


do. 
Ragastuti and Rathayatra-varnanam. 
ja (Prof. of Sanskrit, : Rajatodupah and Dirghayatra. 


On Sanskrit etc. 
do. 
do. 
: Wagdevivarivasya. 
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संस्कृतसरणि! 


गीर्वाणवाणीमहिला कदाचित्‌ निवासदेश परिमार्गमाणा | 
चोळाधिपं शाहजराजमाप्य जल्पेशवासे स्थितिमाप सम्यकू ॥ १ ॥ 


द्वितीयवासो मम नेति खिन्ना मद्रं पुर प्राप्तवती सुभद्रम्‌ | 
aaah प्रतिमासमेतं वी. कृष्णसाम्याख्यमवाप पश्चात्‌ || २॥ 


weed सा महिता सुपूज्या, श्रीकुपपुसाम्याछ्यशचुधीनदररक्ष्या | 
सुधीवरान्नेकविधान्‌ प्रस्नूता महोन्नतः पण्डितवर्यपौत्नैः || ३ || 


प्रपौत्रतरपुत्रपरम्पराभिः विराजमाना जगतीतलेऽस्मिन्‌ | 
शतायुषी, न्यूनबयस्समेता, शतामिषेकं प्रतिप्माना ॥ ४ ॥ 


न्यायाधिपै! शन्दविवेकबद्वि१, तकप्रवीणैः, रसधूर्णहृद्विः | 
साहित्यशास्त्रे गणिते नदीष्णैः, शिष्य्रशिष्येरधुना विभाति || ५ ॥ 


एम्‌, ए, शिरोमण्यमिधाः कतीव, प्राध्यापकास्तन्महिछाः कतीब | 
aa: स्तुता सर्षजनध्रमोदम्‌, जेजीयतां सन्ततमादधाना ॥ ६ ॥ 


क्षस्य शाखे RAA विभात; नरस्य qr द्विविधे तथैव | 
तथा हि वाचस्पतिशाब्रिवय एम, ए. शिरोमण्यभिधौ चु हस्तौ ॥ S 


जयतु जयतु कन्या सूनुशिष्यप्रवगः 
जयतु जयतु माताऽऽचन्द्रतारं सदा न: | 


जयतु जयतु कृष्णस्वामिवर्यो महान्‌ सः 
जयतु जयतु कुप्पुस्वामिराजोऽविता सः ॥ ८ ॥ 


श्री, के, बाढबुत्रह्मण्य शाती, 
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पश्प्रयननान्नलिः 


कुप्पुस्वामिगुरोदिंगन्तविलप्तत्कीतिंप्रकाशो$धुना 
विद्यक्षेत्रगताचुदारचरितानासेतुडेछि भवान्‌ | 
अद्यास्मिन्‌ प्रचिते सुशोधनरते गीर्वाणवाणी हिते 
ea शोधनमन्दिरे ag समानीयाधिकं राजते || १ ॥ 


शिष्यकोटिहृदये सनातना विश्वसूरिवलये सुनूतना | 
पश्यतामपि qua श्वण्वतां स्फूतिंदा खळ कथा विपश्चिताम्‌ ॥ २ ॥ 


यत्र वे, राघवप्रस्येविश्वविस्यातकीतिंभि: | 
सङ्गीतमपि साहित्यं demded परिष्कृतम्‌ || ३॥ 


यत्र शाक्षाण्यशेषाणि निर्मथ्यन्ते महोदय: | 
सत्यामृताप्तये नित्य लोकसञ्जीबनार्थिभिः | ४ ॥ 


विदुषी जानकी यत्र लग्ना शोधनकर्मणि | 
चन्दशेखरसंपुष्टा तत्र लोपकथा कुतः ॥ ५॥ 


कलाप्रपूर्णा कपिला प्रशासनविचिक्षणा | 


बैचित्रयविच्छित्तिसमाकृष्टजनोत्करः | 


विश 2३ काचे I SS 
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IV 


लालिताः पालितश्वैव मद्रपुर्यां महाजने: । 
हृतूवैक वयं ब्रमो धन्यवादान्‌ WEST: || १०॥ 
जयतु सकलविद्यासारभाण्डार qs: 

जयतु भुवि सुविद्या संस्कृता सापि नित्यम | 
जयतु कविजनानामुत्तमा काव्यवाणी 


जनयतु परितोषं मानसे पण्डितानाम्‌ | ११ ॥ 


परमगुरोहिरियण्णात्‌ करुणापूर्णादुदात्तकविताप्तविता | 
केरळपुरजन्मेदं विरचितवान्‌ कृषणमूर्तिरुत्कटभक्त्या ॥ १२ ॥ 


डा. के, कृष्णमूर्ति 


स्मृत्यञ्ञलिपश्चरर्नम्‌ 


अनाहुतस्समायातः समारो हेऽत्र शास्त्रिणाम्‌ | 
aaaf समादाय सप्रश्रयमहं स्तुतिम्‌ ॥ १ ॥ 


विद्याबोधनबद्वकडूकमहारोधप्रबन्धेश्वरम्‌ 
्राप्तारोषविरेषसत्यबिरुदं पुंभाववाग्देवताम्‌ | 
घ्वन्यालोकविमर्शनापटुमहासाहिविद्यानिधि 
वेदान्तेषु विशिष्टतर्कनियतिं विख्यातमूर्ति भजे ॥ २ ॥ 


दीपामावे भवान्वीथ्यां पठित्वा पण्डितोऽभवत्‌ | 
इत्यश्रावि wage दीपस्तम्भो भवानथ ॥ ३ UI 


वाचां विचित्रे साहित्ये तके चाप्यतिकर्केशे | 
सब्यसाचिमेवानेव शिष्यवात्सल्यभूषित ॥ ४ | 


कवि! सहृदयश्चेव सदयश्च महायुरुः | 
मनीषी च ऋषिश्चैव कुप्पुस्वामिबुधो बुधः ॥ ५ ॥ 


श्री. वी, नरसिंद्दाचायः 
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आचार्यस्तुतिः | 


महामहोपाध्यायान्‌ विद्यावाचस्पतीन्‌ कुलपतींत्तान्‌ | 
कुप्पुस्वामिसुधीन्द्रान्‌ सार्थितबिरुदान गुरूत्तमान्‌ वन्दे १॥ 


बिशदीकृतवैदुष्यान्‌ भध्यापनशोधनानुसन्धानेः । 
dei हृदमित्थमित्यमिज्ञान्‌ बुधवर्यामोदितान्‌ वन्दे || २ ॥ 


विशाळ फाळं तत्पूथुनयनम्‌ ऊर्ध्वोन्नतमुखम्‌ 
पुरः प्रेक्षापीठप्रसुमरनिजव्यायतभुजम | 
घुलासीनं धुघुरवमृदुलवायुचइसितं 
गरोस्तदरप मे हृदि मिषति सुब्यक्तमघुना ॥ ३ ॥ 


धृतसच्छोष्णीष निटिळधृतगन्थत्रिसरणि 
स्फुरन्नासाळग्न-द्िदलमुकुरोद्रासि नयनम्‌ | 
ससुद्यःप्रत्यम्राशय-नवरसप्रोज्ज्बळमुखं 
गुरोस्तद्र्प मे हृदि मिषति सुव्यक्तमधुना ॥ ४ ॥ 


पाश्चात्याक्रणायदा विघटिता विद्याळयास्संस्कृतिः 
भाषा सा च चिरन्तनी भरतभूजीवातुरुव्सारिता | 
तस्याः agi स्थितिमधात्पाठन्रमे aaa: 
कुप्पुखामिसुधी: समहिति चुतीः भाविप्रजासन्ततेः || ५ || 


T 


ति स्म नमोऽस्तु तस्मे | ६ 1) 
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तत्तावधारणविधौ न हि पक्षपातः निष्कर्ष एव परमावधिरस्य शास्त्रे । 
ये सम्प्रदाय इति भीषयितुं प्रवृत्ता तानट्रह्हासविधिना व्यनयद्विदूरम्‌ ॥८|| 


दीपात्मदीप इव यस्य हि शिष्यवर्गा; 

स्वस्था अमोधविभवा व्रिचरन्ति दिक्षु | 
a 
नेकौ5पि मन्द इति वत्सलतानुरूपाः 

तस्याशिषः सहफला विनमाम adl ॥ ९ | 


श्रीस्वामिनाथ आत्रेयः 


पद्यकुसुमाञ्जलिः 


अस्मिन्‌ जन्मराताब्दे हि कीतिशेषस्य सद्गुरोः | 
वषदीर्घोत्सवप्रीता देवी वाचां विराजते || १ ॥ 


आधोषोऽयं शताब्दस्य सोत्साहं यदू बुधैः कृतः | 
नूनं तेन गुरु) प्रीतो दिवि देवर्षिमिस्समः ॥ २ ॥ 


अज्ञान-तमसो येन सिष्याससर्वे समुद्धताः | 
ज्ञानदीपप्रदानेन तं वन्दे परमं गुरुम || ३ ॥ 


विद्यापारंगतो यो विब्रुयुरुसमो "ge: 
विद्य; घुपूज्यस्घुमधुरवचनो दीक्षितो ज्ञानयज्ञे | 


छात्राणां संशयौघप्रशमननिपुणस्सवेदा सुप्रसन्न! 
कारुण्याम्मोनिधिं d गुरुवरमनिश भाषये शान्तमू तिम्‌ || ४ ॥ 


महाविद्याम्बुधि सम्यय्‌ धिषणामन्दरेण यः | 
्रमथ्यामृतमादाय रिष्येम्यः प्रददौ च तत्‌ ॥ ५॥ 


८ महामद्दोपाध्याय ” तं “ षट्दर्शनकळानिधिम्‌! | 
“ विद्यावाचस्पति”? बन्दे युख्णापुत्तमं गुरुम्‌ ॥ ६ ॥ 
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aug विद्रद्विरलंकृतासु महत्सु तत्वेषु विचारितेषु | 
सदस्य-शंकामखिलां रसेन छिनत्ति aed गुरुमाश्रयामि ॥ ७ ॥ 


स्थापिता गुरुवर्यण पोषिता च गवेषके; | 
‘ नवविज्ञानसन्दात्नी पत्रिका वर्धतां चिरम्‌ ॥ ८ ॥ 


गवेषकवरे; संस्था ग्रन्थरत्नैश्व मण्डिता | 
: गुरोर्नाग्ना च सुज्ञाता वधतामुत्तरोत्तरम्‌ ॥ ९ I 


४ आाकारसरराप्रज्ञः प्रज्ञया सदृशागमः | 
RO आगमै। सदशारम्भ; आारम्मसदृशोदयः ” || १० ॥ 


एतत्कविगुरोर्वाक्यमन्वर्थं हि ge प्रति | 
येनाषभारतीदेव्या; कीतिविस्तारिता भुवि ॥ ११ ॥ 


शिष्यपद्माकराकाय ज्ञ।नपीयूषसिन्धवे । 
विद्वत्तारा - सुधाङ्गाय गुरुदेवाय मङ्गलम्‌ ॥ १२॥ 
भारतोब्यां कृताबासे श्रितानां दुरितापहे | 
ज्ञानरत्ननिषे तुभ्य ages देवभारति ॥ १३ ॥ 
. मङ्गं भारताम्बाये श्रुतीनां पुण्यभूमे | 
विश्वशान्तिप्रदायिम्यो देशिकेभ्यश्च मङ्गलम्‌ || १४॥ 


RI प्रो. देवकी ANT 
i ( विनीतशिष्या ) 
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ठुञ्चितकेरीः खिनवलानां शान्ति को वा दास्यति लोके | 
उद्धृतशिखया पण्डितमानीज्ञानविद्दीनस्साधुमतः किम्‌ ॥ २ ॥ 


ब्रह्मचयजितमन्मथलोम॑ भावमुग्धकविवन्दितपादम | 
भानुकोटिसमकान्तिमकान्तं भावये प्रणवरूपमिभास्यम्‌ || ३ ॥ 
दैत्यभानुकरभुक्तबलाम्मस्सवर्गलोकविमुखस्सुरसड्धः | 

त्वां प्रसाद्य तपनाथकुलेड्ज जन्मभाजमकरोदिति चित्रम्‌ || ४ | 
गाधिपुत्रबहुरासितवीर्यंत्रुटवदी शधनुरात्तधराजम्‌ | 
भग्नगर्वैगृशुवंश्यचुतांप्रि त्वत्पिताऽवनधुरंधरमेच्छत्‌ ॥ ५ ॥ 
कापिलाग्निकबलीकृतवंशे त्वत्पदाब्जजलरक्षितबीजे | 

त्वामवाप्य तनुजं तनुजाशा कालकूटमपिबत्तव तात! | ६ ॥ 


मातृदिष्टवनवासधुरीणं काञ्चनेणहृतसीतमनाथम्‌ | 
भग्नवीयमिव देवगणारूवां वीक्ष्य ते ननृतुरीष्सितमूलम || ७ || 


ख्रीवियोगहृतधर्ममतिसव वानरेन्द्रमपि राक्षसराजम्‌ | 
त्रातृधर्मविमुखस्घुरतुल्यः श्रातृदाम्यहृतजीवमकार्षीः ॥ ८ ॥ 


mages राबणनाझात्‌ त्वां प्रविश्ध हृळजामवधीत्‌ किम्‌ | 
ताइृशा्यकलुषीकृतदेहः कि करोषि सरयूमपि कृष्णाम्‌ ॥ ९ ॥ 


आदिकाव्यगतरामकथाया: चित्रतापत्रहुवर्धितमावः | 
कल्पयामि तब dnega: पथजल्परचितामिह मालाम्‌ || 2° || 


गरबद्दगृहपन्नगशिरशतकनर्तनमहत्कुतुकतुष्टशि धक 
घनकृष्णतचुतुन्दरसुमण्डनसमुद्धवझणइझणकराब्दमधुरम्‌ | 

वियन्निल्यशक्रमुनियक्षनुतिलक्ष्यमतिळक्षणकदम्बमनधं 
जगत्त्रयजनिस्थितिळ्यक्रमसुविक्रममुरुक्रमविभु हृदि भज ॥ 22 MM 


अट्टहसितत्रुटितविप्रसद नं दिगिभचित्तमयवहिपवनं 
श्िष्टजनरक्षणधुरन्धरमसिहममुग्रबळपुष्टमतरम्‌ | 

दुष्टदितिपुत्रपद्युमदेनपुळब्धपदशाक्रनुतमुप्रवदन 
जगत्त्रयजनिस्थितिळ्यक्रमधुविक्रममुरुक्रमविमुं हृदि भज ॥ १२॥ 
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समस्यापूतिः 


बचननिळयमाल्ना वळभां वाखिदूरां | 
कमळनिळयदेवीं पूजयन्‌ दीधक्ालम्‌ | 
महिषकटुनिपातप्राप्तरोषाकृति त्वां 
न हि wg परिभोक्तुं नैव शक्तोमि हातुम्‌ || १ ॥ 


स्मितमिति यत्तत्‌ स्यात्‌ १नल्रिचेलादिमूलं 

à गतिरिति या सा स्यात्‌ २तिहलमुल्वीक्षणाक्ता | 
ki nagara चेत्‌ भोज्यनाशः प्रिये त्वां 

E: न हि wg परिभोक्तु नेब शक्नोमि हातुम्‌ ॥ २॥ 


श्री. टि. वि. अनन्तरामरोषः 


रागस्तुतिः 


रागो रक्षनकृन्सुदा विजयते राग हि याचे सदा 
रागेणेब वशीकृता वसुमती रागाय GA नम; | 
रागान्नास्ति सुगायनं परतरं रागस्य सेवी त्वह 
रागे चित्तलयः सदा भवतु मे भो राग, मां रञ्जय ॥ १ ॥ 


3 जगन्नाथपूर्या रथयात्रादशनम्‌ 

. यल्लैवासीदरिददरिरवः खोलताले: समृद्धो 

O o o यत्ैवासीज्नगननिरतः कृष्णचेतन्यदेवः | 

वाद्य स्वनति नितरां वृद्धभक्तैकवृन्द 

ठे प्रभवतितरां इन्त यन्त्रोत्यराव: || १॥. 
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WAST: 
शान्तिसौभाग्यसमूर्णे सरस्याकाशनामके | 


लक्ष्या रजतपोतोऽयं भाति FRAGT || १ ॥ 


तदासक्तेत्तत्र तत्र इमाने; सिताम्बुदै: | 
पोतस्य स्पशनमपि नाळाभ्यमितविक्रमैः || २ ॥ 


CCBA भाग्यशाली तमासाद्यामवं क्षणात्‌ | 
लक्ष्मी स्वयंकृताश्चेषपरमानन्दभाजनम्‌ ॥ ३ ॥ 


उडुपेऽस्मिन्‌ चराम्येव चञ्चल! प्रियया ug | 
परस्पराचुशगोत्थरम्यचापल्यमन्थरम्‌ || ४ || 


कृत्याकृत्यविवेकेऽत्र कथं चिन्ता भविष्यति | 
नित्याह्णादनमाधुयमाद्यचित्तस्य मेऽधुना ॥ ५ ॥ 
araara: AÀ किन्नु शान्तिदां सुखदायिकाम्‌ | 
मम जीवितसवेवमृणाळमृदुळां तनुम्‌ || ६ Il 


यदि मध््रेयसी किंचिदू cares न मुञ्चति | 
नाविकः स्मतां पोतचाळने दत्तमानसः ॥ ७ || 


AERIENI 


दु:खैधूमिळदपणबिम्बित-परमानन्दो मामकजीवः | 
पौरुषनियती दीधभुजौ मे तावान्दोल्य gaa चरामि ॥ १ ॥ 


उषसः mra चषकादू गलितां मदिरां मार्ग साधु पिबामि | 
सुन्दरतारापुज्ञः साकं क्षणदावासे निद्रां यामि ॥ २ ॥ 
उत्याय द्ावुन्मील्य पुनः प्रस्थातुमना; पथि विचरामि | 
विस्मृतिरासीन्ैव हि वोढुं विस्म्ृतिभाण्डं केवलमेकम्‌ ॥ ३ ॥ 
किं बा लक्ष्यं यात्रायाः ? कि प्रसिस्थानं £ को जानाति ? 

डा, के, के. राजा 
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स्मृत्यञ्ञलिः 


बन्दे तां प्रतिमां दिव्यां शास्त्रकाव्यार्थसारिणीम्‌ | 
यत्प्रभात्रास््रामिमुछ्याः सवैविद्याविचक्षणाः ॥ १ ॥ 


हिष्यप्रशिष्यसङ्करान्तविद्यासंस्कारशोमिताः | 
विश्वविद्याविकासाख्ययज्ञसम्भारसम्भृताः ॥ २ ॥ 


कविकोकिलपैशाखीं GAIA समां DAL | 
कूजितं क्रियते किंचित्‌ वित्रशेन मयाऽधुना (| ३ | | 


SHE संस्कृत क्रियते गानं बुधचित्तविनोदनम | | 
dou. c अनुगृहन्तु मां सभ्याः गुणग्रहणतत्परा: ॥ ४ ॥ 
3 डा, पी. श्रीराममूर्तिः 


वाग्देवीवरिवस्या 
कुप्पुखामिमदाहाणां स्मारणार्थाय IRR | 
. तदन्तेवासिनः केचिद्‌ सुखाणीमहोत्सवम्‌ ॥ १ ॥ 
नानादिशाप्रथितसवैकराप्रपाठ- 
Wang पाठनविधौ कुशला; प्रकाण्डाः | 
 यञेऽध्यापका विबुधवाग्विदुषां वरेण्याः 
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काकग्राही 


धनिकसुचाधिकारिणं वा ataa प्रीत्युत्पादनेन स्वाभीष्टं निर्वाहयन्त: “ काकप्राहिण ! 


(crow-catchers) इति द्रविडदेशे उपहासरूपेण निर्दिश्यन्ते | arsi काकप्राहिणमधिकृत्य 
लिखितोऽयं पद्यगुच्छः | 


भविङृतमनुगच्छन्‌ दर्शयन्‌ दन्तपङ्किंत 
तदुदितमनुमोदन्‌ वास्तवं वाप्यसत्मम्‌ | 
प्रथितकुटिलकर्मा वायम्राइकाए्यो 
सुवनविदितभूमा कस्य न ज्ञातप; || १ ॥ 


न हि स वहति जाळ व्याधजन्मानुरूपं 
न धनुरपि न चेषून्‌ नापि तूणीरपाशौ | 
अटति न च वनान्ते किन्तु तत्तुल्यकाक- 
प्रहणविषयदक्षो नेव जातो निषादः ॥ २॥ 


निजहितमनुपश्यन्‌ क्रीतचित्तोऽस्तचिन्तो- i 
प्यभिषतवचनौ घे; स्वामिसन्तोषमृच्छन्‌ | र E 
तदनभिमतवात्तां कण्ठलग्नां नियच्छन्‌ 
चरति भुवि निकामं वायसग्राइकोऽसौ ॥ ३ ॥ 


दिवि बिळसति मध्ये gaad) fed 

वदति यदि धनाढ्यो यामशेषा निशेति | 
समयगणितशास्तरे नेपुणी तेऽप्रतक्ये- 

त्यतिशयसुखरं d स्तौति मोह्ान्धदष्टिम्‌ || ४ M 


खळमपि yaad धर्मपुत्रीकरोति 
प्रकटितनिजमौर्ख्ये गीष्पतित्व : 
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परमत इब काकग्राहकोऽप्यन्यपुष्ट- | 
स्वपरभतकवर्गाद्भेदयन्‌ स्वामिनं स्वम्‌ | 


प्रकटितनिजमक्तिगूहितस्वार्थ ate: 
कळमधुरवचोमिः कस्य तृप्ये न वा स्यात्‌ D ६॥ 


धनिकहृदयगव aguerad d- 
ह्वितरितधनलेरैः पूरयत्या्मकुक्षिम्‌ | 


श्रमजलप्रनिषिश्चन्‌ gue विनाऽसौ 
पणितनिजनर्वो जीवति erae ॥ ७ M 


बिलम्बी द्वारेषु प्रभुगृहृगतश्चमेचटकः 
सदा तस्योपान्ते मरक इव कर्ण जपपरः | 


परौनव्यापातो किरति वचसा पछिवदसा- | 
agilsd सपो रिपुकुलमदष्टं विधमति || ८॥॥ ` | 


जयति जगति काकग्राइको नि:समानः - 
परशतबिनिपातादात्मसोख्यं प्रपुष्यन्‌ | 


negrak स्वीयबाचां विलासै- : 
स्सृजति wg बहून्‌ यस्सजनान्‌ घर्मगुप्त्ये ॥ ९ ॥ 


CR. BID IC NR ` श्री, सी. आर्‌. स्वामिनाथः 


———— | — 
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CULTURAL PROGRAMME 


in tune with the excellence of the Seminars and the Kavi Sammelanam and as 
worthy of the occasion, at the close of the day on all the three days there were cultural 
programmes. : 


19-6-81. SAMSKRTA SANGITA SAMPRADAYA 


In this programme a range of Sanskrit songs, ancient and modern, was rendered 
by a team of research scholars and post-graduate students of the Music department in 
the University of Madras under the direction of Dr. Sita and Dr. N. Ramanathan. The 
participants were :—Kum. M. Prameela, Kum. B. Lochana, Kum. B. Ratnamma, Smc. 
V. Bhagyalakshmi, Kum. K. R, Kalpagam, Kum. P. Padmavathi, Smt. Prema Sukumar 
Kum. K. Sarasvati, Kum. N. Bhagyalakshmi and Srirangarajapuram Sri Jayaraman 


This was a pioneering effort in the reconstuction of various songs and singing 
traditions as recorded in ancient texts like the Natya Sastra of Bharata and Sangita 
Ratnakara along with valuable commentaries. 


While this was in keeping with the research approach, the essential aspect of 
the K. S. R. I., the modern element which is also an integral part of it was provided by 
the exquisite Sanskrit songs’ recital by Sangita Kalanidhi Semmangudi Srinivasa lyer 
accompanied by Sri M. S. Gopalakrishnan on the violin and Umayalpuram Sri Sivaraman 
on the mridangam. The performances brought out the grace and importance of Sanskrit 
in the long history of music. 


On 20-6-81 there was a grand and graceful Bharata natya performance by Smt. 
Nandini Srikanth, with nattuvangam led by Smt. Lalitha Sastri based on select Sanskrit 


songs and verses. 


The culminating and climactic cultural presentation was of a few scenes from 
Aécarya-ciidamani, a unique drama of Saktibhadra. This drama in particular was first 
brought to light and critically assessed and appreciated by Sri Kuppuswami Sastriar. 
Although the Aéácaryacüdamani is known as important in the Kerala Sanskrit dramatic 
tradition of Kidiyattam, it has never been actually staged in Madras or elsewhere. It 
was, therefore, appropriate that this play was presented for the first time on the Birth- 
Centenary of Prof. Sastriar and that too by the Samskrta Ranga, whose objective is to 
put on boards dramas in manuscripts or those not hitherto presented. The cast 
consisted of Mrs, Nirmala Natarajan, Mrs. Kausalya Sivakumar, Mrs. Meena Satish 
Babu, Mrs. Nandini Ramani, Mrs. Shanta Raghunathan, Miss. K. Usha and Mrs. Raja- 
lakshmi Santhanam who played the roles of the characters with appreciable histrionic 
skill and emotional involvement. Smt. R. Vedavalli's enchanting music supported by 
Smt. R. Ramani's veena and Sri Umayalpuram Mali's mrdangam completed the grandeur 
oftheshow. The drama was directed by Dr. S. S. Janaki with a meticulous eye on every 


aspect and detail of the presentation. 
It may be mentioned, with reasonable satisfaction if not pride, that both the 
audience and the press reacted to the seminars and the cultural pageants with spontaneous 


and warm appreciation. 


https://archive.org/details/muthulakshmiacademy 
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CONCLUDING SESSION : 3lsr OCTOBER—Ist NOVEMBER 1981 


A second session of the celebration was held at this time, almost the close 
of the year to provide an opportunity to a good number of foreign scholars visiting 
this country in connection with V World Sanskrit conference at Varanasi. 


On 3lst October, the function started with auspicious traditional ‘ Nagasvara 
vadyam' played by Prof. W. Skelton of Colgate University, New York, Sri M. K. S. Siva 
and Sri M. K. S. Natarajan and Party. This was followed by recitation from the four 
Vedas, that marked the sanctity of the occasion. Kumari Nagalakshmi sang Samskrt 
verses in praise of Sastriar. 


WELCOME : 

i ' Sri K. Chandrasekharan welcoming the gathering said that the Institute had 
been recommended for development as a research Institute combining traditional scholar- 
ship and modern research The Central Government had sanctioned a grant for 
acquiring the late Dr. V. Raghavan’s collection of printed books which would be 
housed in * Raghavamandiram °, the first floor of Institute building. 


INAUGURATION : 
^ Dr. C. Sivaramamurthi, inaugurating the session recalled how Sastriar had not 
merely shown keenness in the students’ progress in learning, but was particularly ecstatic 


when his students spoke in Sanskrit. He referred to the poems and Sastriar's works 
that had inspired him. 


GHAIRMAN'S SPEECH : 


^. Most appropriately, the Chair on this occasion was taken by Prof. J. Filliozat 
(Honorary Professor, College de France, Paris), a well known Indologist and Sanskritist, 
who was long associated with Indian studies at Pondichery, an admirer of Kuppuswami- 
Sastriar and a close friend of Prof. V. Raghavan. 
Mss à 


LIVERING HIS SPEECH DR. FILLIOZAT SAID : 
«YJ feel much honoured to have been requested by Dr. Janaki to deliver a 


ory address in memory of such a great scholar as Mm. Kuppuswami Sastrigal, 
stitute for Indian researches founded in his name with such a success continuing 


uppuswami Sastri has been both a research scholar and a teacher in 
n both capacities. As far as his career is concerned, it is well m 
incipal of the Madras Sanskrit College in 1906 when he was 26, so 

ae mpetence and achievement in Sanskrit. Next year he was the 
| o xaminers 1n Sanskrit, Madras University. Then he became- 
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1910-14 and it was really a very convenient position for him who was, an ubhayakavi, 
like, in the days of the Pallavas, the famous Dandin who is credited of both Kavyddarsa 
for Sanskrit alamkárasástra, and Tantiyalankaram, for Tamil ani. 


That was important because Sanskrit and Tamil must not be opposed as both 
worked side by side for the general culture of India. They had many mutual exchanges 
all along the centuries. Sanskrit, as universally expanded and taught everywhere in the 
Indian subcontinent and abroad, was a general link language in South Asia. Tamil, 
also regularly taught in South India, was and has remained for ever a highly literary, 
cultural and scientific language. Tamilians were often ubhayakavis, using and propagating 
Sanskrit for general relations but cultivating with delight and pride their sweet mother- 
tongue. 


Tiruvaiyaru, called in Sanskrit Pafcapagá (the land of five Rivers) was the 
famous ksetra of Pañcāpageśa, Siva as Lord in this place, like everywhere in the world 
and beyond the world. From this punyaksetra he was appointed, from 1914 till 1935 as 
Professor of Sanskrit and Comparative Philology at the Presidency College, Madras and 
Curator of the Government Oriental Mss. Library at Madras. 


In the meantime he played in the course of years always a prominent role in 
all works and conferences dealing with Sanskrit and Philosophy of India. That is why 
he was honoured in 1926 by the Bharata Dharma Mahamandal, Varanasi as Vidya- 
vacaspati and made the First President of the Madras Sanskrit Academy; in 1927 
by the Government with the title of the Mahamahopadhyaya; in 1932 by 
H. H. Sri Sankaracarya of Kamakotipitha with the title of Darsanakalánidhi (or and by 
H. H. Sankaracarya of Govardhana math with the title of kulapati, a compound 
word which is often used as an equivalent of Chancellor, but there kula refers to more 
than any university and, it evokes all the traditional Indian Culture. 


The work of Sastriar has been described by Professor V. Raghavan in the 
Introduction to the Birth-Centenary Commemoration Volume edited by Dr. S. S. Janaki 
and containing writings of Prof. Kuppuswami Sastri himself. 


This Kuppuswami Sastri Research Institute established by his pupils, admirers 
and friends is a living continuation of his work in favour of Sanskrit aad Sanskrit 
teaching. 


I remember of a meeting held in 1955 or 1956 in this Institute to study the way 
of developing the knowledge of Sanskrit, and J am sure it was in the line of his thought 
and main preoccupation. Perhaps, to honour today his memory, it would not be 
inconvenient to present some remarks on the necessity of Sanskrit knowledge and on the: 
present situation of Sanskrit teaching and hopes to increase the development of this- 
teaching throughout the world. 1 
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Sanskrit knowledge is absolutely indispensable for a proper understanding of 
the spirit of Indian people, and the Indian people form a major part of the mankind. 
Thus, there are no general human sciences without including a deep enquiry in the 
specific genius of India. And the key of her cultural history is Sanskrit. Even if Sanskrit 
is ignored by the majority of Indian citizens, it is the actual basis of their spiritual and 
psychological condition. All the languages of India are derived from Sanskrit or 
intermixed with Sanskrit data. The modern Indo-Aryan languages are not derived 
directly from old Sanskrit. They are derived from prakrits and apabhrarhsas which 
are descendants from old Sanskrit. But pure classical Sanskrit has been largely 
reintroduced in their vocabulary in later times. 


An intermediate situation took place when the various prakrits already in the 
process of diversification in the centuries around Christian and Saka eras, became 
inconvenient for general communications from one region to another. At that time 
Sanskrit, taucht in schools, being classical Sanskrit, began to be partly introduced both 
in inscriptions and texts written for the sake of the general population and not only for 
literary men. Hence the Buddhist hybrid Sanskrit literature was so aptly studied by 
Prof. Franklin Edgerton. 


Prof. -Edgerton surmised that classical Sanskrit was introduced in Buddhist 
- scriptures for the sake of prestige. But, if it was so, tbe attempt could not be successful, 
because barbarous Sanskrit could not be appreciated by Sanskrit scholars, and it would 
have been easy to turn the Buddhist scriptures into correct classical language. Actually, 
it has been done soon in later works. Also, prakrits and hybrid Sanskrit have not been 
exported to South-East Asia when the development of trade beyond the sea carried Indian 
culture into those countries. Only classical Sanskrit was introduced there. 


FE It was introduced and regularly taught with a great success. We kaow from 
UF the Chinese pilgrim Yi-tsing, in the 7th century, travellers going to India were staying 
for months on the way, in Sumatra where they got some facilities in learning Sanskrit. 
Sanskrit was very useful for them at the time of landing and travelling in India, and while 
facing various unknown languages they were able to manage with Sanskrit, which was 
not known by everybody but at least by some people everywhere. The situation 

— was in those days the same with Sanskrit as with English today, but Sanskrit was 


far as Dravidian languages were concerned the relations with Sanskrit were 


ot actical and literary sides. After the period of introduction of Jain 


Es Sanskrit words were adopted just like in Indo-Aryan 
ods. 


hive.org/details/muthulakshmiacademy 
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But also Tamil grammarians studied Pratiéakhyas and Sanskrit Vydkarana, 
They were not imitating them and they composed original grammars well adapted to 
their language which was structurally different from Sanskrit. Only in some circles, in 
later times, attempts have been done in Tamil to arrange the rules of the language on the 
pattern of Sanskrit grammar, for example in Viracoliyam. In any way the main classical 
tradition in Tamil remained original and is still living. Its case is quite different from 
that of the Indo-Aryan vernaculars, as those vernaculars have no classical tradition of 
grammatical teaching. In this respect Tamil grammar is on par with Sanskrit grammar 
and with the grammar of literary Prakrits. But Sanskrit grammar with the works of 
Panini and Patafijali, and with the  Kaéikavrtti was exported to Cambodia. Tamil 
grammar or Prakrit grammars were not. Sanskrit alone was available as a link language. 


That is why Tamilians meeting South-East Asian peoples from any region of 
India used Sanskrit in their oldest inscriptions and propagated Sanskrit much more 
than Tamil in the languages of South-East Asia. Also when propagating their own 
religions in Cambodia, Campa, or Indonesia they naturally used Sanskrit, and they 
followed the language of the Agamas in their countries for rituals. 


Sanskrit in South-East was propagated at two levels. Firstly, it was completely 
assimilated in its most elaborated form. Secondly, it was used for practical purposes 
and that is why it gave birth to a kavya literature in Java and other Indonesian islands 
and also introduced a great number of words in languages of Cambodia, Thailand, 
Burma, Laos, Campa, Sumatra, Java, Bali, Kalimantan, Sulamesi etc. That began in the 
same period in which Sanskrit also began to be reintroduced in vernacular Indo-Aryan 
languages and Dravidian ones. Pali was introduced in Western Indo-Chinese Peninsula 
later than Sanskrit. 


Towards continental Asia, after the propagation of Prakrit in the kingdom 
of Kroraina at Niya, Sanskrit was introduced everywhere but not popularly used. 
Sanskrit texts were literally translated into regional languages, as it is well known 
chiefly in Tibet. There the vyakarana was translated into Tibetan. Like for Tamil, the 
classical Tibetan grammar was composed in an original way by Thoumi Sambhota, and 
not an imitation of Sanskrit. 


All these mean that Sanskrit was taught very carefully and according to its 
own classical grammar wherever it was desired. If now we turn to its teaching in 
western countries we observe that in the first period in which it was studied by Euro- 
peans its study was done in the texts of its classical vyakarana. The first Sanskrit 
grammar which was used fruitfully in Europe was written in Latin in the beginning of 
the 18th century by a French missionary, Pons. It is kept in the National Library, 


Paris and follows Bopadeva. . 


i In the: first half of 19th century European scholars in Europe used also the 
Vydkarana texts and were directly conducted to: make a proper use of commentaries. 
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and even Sanskrit works composed by authors who have always been trained in 
classical Vyákarana and Nydya or NydyavaiSesika, as well as in Sahitya, Samkhya, and 
Vedanta. They had direct access to the highest Indian culture. 


A new way of learning Sanskrit began also in the first part of the 19th century, 
thanks to the establishment by Franz Bopp of the Comparative Indo European grammar 
Bopp was still fully conversant with the culture of the pandits, but he was at the origin 
of a movement directing the linguists toward the elucidation of the prehistory of the 
classical languages of Europe in comparison with Sanskrit. This movement served much 
to the understanding of Sanskrit itself but diverted many Sanskritists from the Sanskrit 
culture. They used Sanskrit as tool for digging a forgotten prehistoric past rather as 
the expression of the Indian thought throughout the history. 


Sanskrit in linguistics first served the analysis of Greek and Latin languages. 
Later, to its own genuine analysis was gradually substituted a new one based on com- 
parative grammar. At the time when I studied Sanskrit in Paris, the students were still 
compelled to follow classes on Laghukaumudi, as well as on Tarkasamgraha and other 
subjects of traditional pandit teaching. That was a necessary step to enter in the very 
culture of the Indian Sanskrit authors and works like those of Panini, Pataiijali, Kasika- 
ग, Durghajavrtti as well as Candragomin, Katantra and in Pali Kaccáyana and Sadda- 
miti, have always been cultivated chiefly in Germany, France and Sweden at the highest 
level of learning by scholars like Bohtlingk, Senart, Liebich, Paul Thieme, Louis Renou, 
Yetaka Ojihara, Helmer Smith and many others. But the study in Sanskrit through the 
Vydkarapa became a speciality in the field of Indology instead to remain the common 
and necessary basis of the knowledge of Sanskrit literature. 


Thus many students in Indology are now satisfied enough with a second hand 
approach of this literature They are often initiated to select anthropological, social and 
economic subjects through English in order to get diplomas or degrees quickly and thus 


ignoring the original Sanskrit and Sanskrit tradition, they miss the heart of Indian 
people. 


The trend towards the modern enquiries of physicists, biologists and towards 
the new technology also leads many research scholars to forget the psychology of the 
men engaged in the inherited tradition of a great and fundamental culture like 
Sanskrit which has been diffused into strong derivatives 


But, in our days the revival of study of Vyakarana is fortunately evident in 
the circles of modern linguists. ‘There is also an auspicious sign that America has now 
started to cultivate Sanskrit philology which is a developing trend. I am sure Kuppu- 
swami Sastrigal would be very happy to witness this revival and new undertaking, if he 
was still among us. But he would also be worried by the relative neglect of the traditional 
formation of pandits in India. Without the pandits Sanskrit literature will turn to be 


> 26 cu one, like old Greek and Latin, once very prestigious, but:no more present in the 


ind and .reduced.to a store of: obsolete thoughts:and wordings vM 
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That is why we must praise the efforts of the Kuppuswami Sastri Research. 
Institute to keep alive the Sanskrit teaching, not only in the sacred memory of Sastrigal 
but also for the future of the learning to which he himself was devoted. And it is 
the duty of all Sanskritists throughout the world to try to help the general development 
of Sanskrit teaching tuned not only to theoretical linguistics but also to the proper 
knowledge of one of the best achievements of the humanity. 


The Birth-Centenary Commemoration publications were then presented to the 
distinguished participants in the function. 


OPENING OF DR. V. RAGHAVAN LIBRARY: 


Dr. Sivaramamurthi declared open the library containing the large collection 
of books of the late Dr. V. Raghavan, one of the most illustrious and prodigious students 
of Sastriar. The books are now preserved in the first floor of the Institute that has been 
named ‘ Raghavamandiram’. 


Dr. K. Kunjunni Raja, Retd. Professor of Sanskrit, Madras University, proposed 
a vote of thanks. The function on the first day concluded with mangalam by Kumari 
Nagalakshmi. 


SEMINARS : 


The second and concluding day (1 Nov. 1981) of the final session was entirely 
devoted to academic discussions in a seminar, divided into two sections. 


I. RELIGION, PHILOSOPHY, SOCIAL SCIENCES ETC: 


Dr. J. Filliozat, France : Agamas in South-East Asia 

Miss. P. Y. Mumme, U.S. A. : Jivakartrtva in Visista-advaita and the 
Dispute over Prapatti in Vedanta De£ika 
and Manavala Mamuni. 


Dr. Glenn Yocum, U.S.A. : Periya Puranam 

Dr. Vasundhara Filliozat : Balakrishna from Hampi 

Dr. Susan Oleksiw, U.S.A. . 1 F., W. Ellis (Ed. of Sarasvati Vilasa) 

Dr. J. D. M. Derrett, U. K. : Sumptuary Laws for Buddhist novices 

Dr. J. Naudou, France : Time in Kalacakra Tantra and Kashmir ` 
Saivism. 

Mr. Hiroshi Yamashita, Japan Post un RR of the 


R. Nagaswami Madras A sculptural representation of Kamakala. 
2 है . 

MIS > Olson U S.A. Domestic factors in Religious practice 

Dp Emel aie and Belief. 

Mr. Ramachandran, Tranquebar Amna Badal 


VI 
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n. SANSKRIT LANGUAGE, LITERATURE, FINE ARTS 
Dr. P. Filliozat, Pondicherry : Panini’s conception of Grammatical Number 
and Ekasesa 
Dr. J. L. Brockington, U. K. : Mountains and Suns (Mystical illumination 
in the Epic) 
Dr. P. Venugopala Rao : Mahabharata and Bhagavata 
Dr. F. Baldissera and Dr. S. S. Janaki: Epic Echoes in Bhanas 
Mr. Henry S. Heifetz, U.S.A. : On translating Sanskrit poetry 
Mr. K. Kamimura, Japan : A classüied Index of Rasas, Bhavas etc. 


and in Inter-relationship in the 6th and 
NE 7th adhyayas of Natya Sastra 


~ Mr. K. N. Jefferds, U.S.A. : Dramatic Irony and the knowing Audience 
ge of Sanskrit Drama 
Dr, R. Gottlieb, U.S.A. : Sanskrit Literary tradition in Muthuswami 
Diksitar's Caturdaga-Raga-Malika 
~ Mr. Jonathan Katz, U. K. : Kalidasa and the Harmonious Peacocks— 
em iy A tonic Note 
Dr. C. Sivaramamurthi, N. Delhi : Ancient texts preserved in the Sarngadhara- 
4 paddhati illumined by pictorial 
S E 7 Eo. d . Commentary | 
; ~ Dr. V. K. Chari, Canada : 1 "The Motive for Metaphor (Prayojanamsa).. 


Both these seminars were not merely well attended but were very informative as the 
scholars who participated in them were deeply interested in the subject. It was quite 
a lively experience 3 


~ The cultural programme of the concluding session provided a delightful finale 
to the celebrations NAM. 


ENACTION OF PLAYLETS : 


The first of November 1981 saw the acme of histrionic and artistic excellence. 
owned Samskrita Ranga that has been holding aloft the banner of Samskrit 


"modern-an edited version of the Padmaprabhrtaka Bhana of Südraka 
abhüsana, a modern playlet with an ancient theme, by Dr. C. R. Swami- 


Icated the higher values. It was a delightful combi- 
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who, while he was seriously well versed in and devoted to the darsanas/the śāstras, 
was no less interested in literary and artistic appreciation. 


Srimati Malini sang the Nandi verses and Dr. K. Ganesan, Head of the 
Economics department of the Vivekananda college played the role of the Vita Sa$a— 
the only character to appear on the stage in the Padma-prabhrtaka. 


In the Karnabhisana, Dr. A. Thiruvengadathan, Prof. of Skt. D. 6, Vaishnava 
College played the role of Karna and Sri T, R. H. Sundaram, (Telephones, Madras), 
played the dual role of a brahmin and the sun. The performance of the two playlets 


and their direction by Dr. S. S. Janaki drew spontaneous admiration and encomium from 
the audience as well as the press. 


FLUTE CONCERT: 


The flute recital by Mr. Ludwig Pesch well trained both in Western Music and 
Karnatic instrumental (flute) under able masters formed the traditional mangalam bringing 
the celebration to a happy close on an auspicious note. Mr. Pesch was accompanied 
by Chittoor Sri Gopalakrishnan on the violin and Sri K.P. Anilkumar on the Mridangam. 
The classical performance covered an elaborate range of ragas and compositions. 


To lovers of Sanskrit and to those interested in Sanskrit Culture in its multi- 
faceted brilliance, the yearlong celebrations thus ending on a sweet note brought true 
delight and renewed enthusiasm; and in those associated with the late Mahamaho- 
padhyàya the celebrations kindled nostalgic memories that would linger for a long 
time to come. 
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Inaugural Address by Dr. (Mrs.) Kapila Vatsyayan on 19-6-81 
Also seen are Sri S. T. D. Varadacharya, Prof. R. N. Dandekar, 
(Mrs.) Eliki Zannas 


Se: 


Hon. Minister Sri R. Venkataraman speaking on 21-6-81. Also in the picture 
are Prof, T. M. P. Mahadevan, Dr. C. Sivaramamurthy, and Sri R. Thirumalai 
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Kavi Sammelanam under the Chairmanship of Dr. C. R. Swaminathan on 21st June 


५ 
C *. “ईक ७. 
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Dr. C. Sivaramamurthi speaking at a seminar on ‘Indian Arts and Culture’ 
presided over by Dr. Kapila Vatsyayan 


https://archive.org/details/muthulakshmiacademy 


ur Vini eee ILL Lx cA ee |. 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


ML 


INO c om a! 
"१५००४०० क ०७ 


Cultural programme —Sarskrta - Sangita - Sampradaya presented on 
19th June ty the Music Department, Madras University. 


Music concert by Sangita Kalanidhi Semmangudi 
Sri Srinivasa Iyer and Party on 19th June 
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A. Scene from Saktibhadra's Ascharyachüdamanmi presented 
on 21st June 81 by the Samskrita Ranga 


rds se 4 P 3 
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Welcome by Sri. K. Chandrasekharan. on 31st Oct. Also seen in the picture 
are Prof. J. Filliozat, Chairman of the session and Dr. C. Sivaramamurthi 


Prof, J, Filliozat inaugurating the Seminar on 1 Nov. 85 
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Seminar session on Ist Nov. 81. Prof. J. Filliozat and Dr. S.S. Janaki are seated; 
Dr. F. Baldissera presents her paper. 


Flute recital by Mr. Ludwig Pesch and Party 
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Some Aspects of Vedic Exegesis” 


Prof. R. N. DANDEKAR 


University of Poona 


H. T. Colebrooke- is said to have inaugurated what may be called the 
modern period of Vedic philology through his essay, “On the Vedas, or Sacred Wri- 
tings of the Hindus”, published in 1805.‘ In -that essay, Colebrooke has, among other 
things, made the following points : (a) The Vedas are far too extensive to be transla- 
ted in entirety ; (b) the ancient dialect in which they are written is exceedingly diffi- 
cult and obscure ; and (c) the contents of the Vedas are such as would render their 
translation hardly rewarding either to the reader or to the translator. Fortunately 
for us, these observations of Colebrooke did not act as a caveat against: ‘further 
Vedic study and research. On the contrary, some years later, that is, in 1846, 
Rudolf Roth asserted — and his assertion has proved prophetic—thatthe' Veda offe- 
reda very ‘rich and fertile field for research. Only, one must not fanatically 
hang on to the dictum ‘Alles oder Nichts', nor should ove be carried away by either - 
optimistic faith or scepticalrejection. At the same time, one should not, in princi- 
ple, be opposed to speculation and the use of bold hypotheses, without which, 
indeed no significant progress in research. would be possible. à 


]t had no doubt been realised, even at an early stage, that the Rgveda (RV). was 
truly a “book bound with seven seals”. But the scholarly efforts towards its proper 
understanding by no means waned on that account, and various approaches. to its 
study were proposed and . tried. Definitive solutions to the . different E. 
involved ip that study cannot, "of course, be reasonably claimed to have been found, 
but one at least became acutely aware of many of those questions. 


iscellaneous questions which have engaged the atten- 
together witb the proposed solutions if any, so that 
: trends in Vedic philology. One such 
hetical Indo-European mother language. 
guistics, it is averred by some scholars 
]E is by no means scientifically correct 
owe their common (or, more pro- ~ 
) traits to later contact just as . well as to common 


Let me recount a few mis 
tion of scholars in recent times, 
you may have some idea of the present 
question, for instance, relates to the hypot 
As against the usual view of comparative lin 
that the assumption of a single unitary Ur- 


perly, their systematically correlated) traits 0१" >या their systematically correlated 


j 5 PE e 
+ Prof. Kuppuswami Sastri Birth Centeuary Commemoration Address delivered on | 


19th June 1981. 
1 As. Res. 8, 369-476. 
3 Zur Litteratur und Geschichte des Weda, 
* W.S. Allen, “ Relationship in compara 


Stuttgart, 1846. 
tive linguistics ", TPS 1953, 52-108. 
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descent, or that IE isa Sprachbund formed out of languages which did not originally 
belong together, orthat the reconstructed IE represents to a large extent a kind ‘of 
Ur-Sanskrit which was the language of a ruling social layer made up of the cavaliers 
ofthe South-Russian Steppes and the priests of Caucasian origin. But the view 
which still stubbornly endures seems to be that the IE languages have too many simil- 
arities to be explained by anything other than a common genetic origin. The 
so-called established ‘laws’ in JE linguistics have, however, now been called in question 
and new ‘laws’ are proposed. The famous Grassmann’s Law, for instance, is chara- 
cterised as ‘unsafe at any speed’, Brugmann's Law is declared to be false, and 
Sievers’ Law is sought to be modified by Edgerton's ‘Converse to that Law’. Then 
there isthe problem regarding the Anatolian languages of the second millennium 
B.C. 11 asisnow generally agreed, the language presupposed by the linguistic 
remains in Anatolia is nearest to the Vedic Sanskrit and the gods of the Mitanni 
treaties are Vedic, how can this superimposition of the Vedic Aryan element on 
Mitanni be historically explained?" 


As for the Vedic accent, it is claimed to be phonetically free though it has 

certain tendencies determined by morphological and grammatical features. The 

Vedic language may be said to have preserved IE accent only in relics. The main 

principle governing the Vedic metre is shown to be isosyllabism, not a systematic 

alternation of short and long, or of stressed and weak, syllables. The Rgvedic versifi- 

cation generally tolerates different patterns within a single flexible metre. It has also 

been pointed out that in tbe Veda (prose as well as mantras) there is ample evidence 

of a marked predilection, first for uncomplicated sentences of a comparatively simple 

: Structure, and secondly, for the repetition of the same schemes even, and often 

3 preferably, in immediate succession.” Further, one result of the influence of the 

È spoken language on the literary idiom of the Rgveda is shown to be the number of 

prákritisms which it reveals. Not only the phonology of the Revedic language but 
also the sarmdhi rules and morphology reflect prakrit traces... 


To turn from linguistics to culture-history, ithas been now realised that the 
— Vedic culture must not be studied as an isolated phenomenon. It has t 


o be 


x N. S. Trubetzkoy, ** Gedauken über das Indogermanen-problem ”, AL 1, 81-89. 
E v. - Pisani, “ L’indoeuropien reconstruit ?. Lingua 7, 337-348. 

V. Pisani, Indogermanisch und Europa, München, 1974. 

dm letails, see: Dandekar, Exercises in Indology, 28-36; 50-57. 

dheshwar Varma, * The broad features of the Vedic accent", YUPHS 18, 6-15 


3, “ Syntax and verse structure in the Veda "s Turner Jubilee Vol. 1 (IL) 
> 


"rakrit tendency in Rgveda ”, IHQ. 21, 223.26, . 
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meaningfully correlated on the one hand with the history of the JEs and on the 
other with the pre-Vedic and the post-Vedic periods of the cultural history of India 
One has also to beware of viewing the Vedic culture as the development of one 
single homogeneous culture-strand. It is, verily, the result of brisk culture-contacts 
and inevitable racial fusions. The Veda does not reflect the earliest religious situa- 
tion in India nor does it even: reflect the religious ideology and practices of the 
entire Vedic Aryan community. It is, indeed, asked whether the Vedic religion 
as such ever assumed a complete and perfected form at any given moment 
whether it underwent any systematization at any time. Nevertheless it is claimed um 
the key to an insight into the Vedic religion is to be found in its cosmogony— 
cosmogony characterised by various successive stages such as those represented 
by the primeval undifferentiated unity, the birth of Indra, the dichotomisation of the 
Asuras as gods of the primordial world and the Devas as gods of the celess 
tial world, the slaying cf the dragon by Indra whereby the Devas and the Asura- 
came to terms, and the coming over of Asura Varuna to the side of the Devas, 


One of the most outstanding contributions to the study of the Vedic religion 
in recent times may be said to be constituted ofthe attempts to delve deep into the 
formal intricacies and complexities of the Vedic sacrifice with a view to discovering 
its inner essential meaning. For instance, Vedic sacrifice is shown to have originally 
been fiercely agonistic and violent. It purported to forcing access to the trans- 
cendent world through a controlled but always dangerous manipulation of death 
and destruction. The basic purpose of Agnihotra, it is pointed out, is not so 
much a daily homage to Agni as a solar charm to assist the sun in his transition 
from night to day and vice versa. The sacrificial Daksing is regarded as expres- 
sing the cosmic circulation of the “goods of life” put in motion by the sacrificer,™ 
while Ucchista (that is, the remnant of the Brahmaudana) is understood as a very potent 
substance which establishes an uninterrupted connection with the next ritual.!* 


Friends, you will thus see that the study of the Veda has not only not lost its 
age-old fascination but has opened up several new avenues of approach. In my 
talk this morning I have chosen for consideration three questions relating to Vedic 


exegesis which have acquired a sort of topical interest in recent years. 


The first question pertains to the extent of the applicability of Panini’s gram- 
Panini (P.) may be said to have dealt with the special 


mar to Vedic exegesis. 
? F, B, J. Kuiper, '* The basic concept of Vedic religion ?, Hist. Rel. 15, 105-20. 


18 J C. Heesterman, “ Review ”, I/F 21, 47-49. 
uH. W. Bodewitz, The Daily Evening and Morning Offerings (Agnihotra) according 


to the Brahmanas, Leiden, 1976. 


5 Cf. C. Malamoud, Le sacrifice dans I‘Inde ancienne, 155-204. ; 
= C. Malamoud, “ Observations sur la notion de ‘reste’ dans le brahmanisme ”, 


WZKSA 16, 5-26. 
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features of Vedic in a little over 200 rules scattered through the Asfadhyayi (A). Two 
extreme views have been put forth on the subject of the applicability of those rules 
to Vedic exegesis. On the one hand it has been averred that P.’s Vedic rules are 
quite inadequate in so far as they do not coverall the Vedic facts." They also 
betray a lack of principle as regards the facts noted. Further, the terminology 
used by P. in his treatment of Vedic is inconsistent. Reference is also made to 
the theoretical lacunae in the 4., such as the ignoring of the category of subject and 
the unconcern over the sentence as also to the misleading character of the DAatupa tha. 
As against this, P.’s treatment of Vedic grammar is claimed to be quite systematic 
and to have been based on an intimate knowledge of the Vedic texts, particularly 
the Vedic SamAifas. In connection with his editions of the Katha - Samhita and the 
Maitrayani - Somhita, Leopold von Schroeder has strongly vindicated P.’s accuracy 
in the Vedic domain. He has specially admired the direct and definite statements 
of the ancient Indian linguistians including P. about the occurrence of certain roots or 
Word-forms.? P.’s grammar helps the ascertainment of the exact formation of a 
word. His information is well founded, and not arbitrary. His Vedic rules enligh- 
ten many a difficult and ambiguous passage in the RV. P. is thus a dependable and 
indispensable guide in the matter of Vedic interpretation. Asa corollary to this, it is 


asserted that Vedicinterpretation, in order thatit should be acceptable, must be faith- 
ful to P's Vedic rules. 


One has, however, to concede that the Vedic portion of P.'s grammar has various 
glaring limitations and deficiencies. P.s use of terminology is not very precise, as can 
beseenfrom a critical study of such terms as nigama, chandas, etc. The term 
‘mantra is said to denote, according to P., a rk or a yajus as opposed to a brahmana, 
but this is not borne out by P. IIL1.35 ff. It is also generally seen that P. 
interested in the morphology of a word than in its sense. Many of his 
accordingly, prove to be rather rigid so far as the interpretation of a word in any 
‘particular context is concerned Further there is reason to believe that P. either did 
not know, or having known, ignored, some Vedic texts which we know today. Other- 
wise he would have referred to the fact that the S'atapatha - Brahmana shows only two 
accents. Actually he does not seem to be aware that there are several other systems 
- Of accentuation than the one described by him. His use even of the 
: h he seems to have been familiar is by no means exhaustive nor entirely free from 
k ‘error. For instance, his treatment of prolation (pluti)in the context of ritual is shown 


only illustrative and not exhaustive. Onealso wonders whether, in many cases, 


is more 
rules, 


material with 


or instance : Whitney, “The Veda in Panini”, GSAI 7 243-54: Sanskrit 
eighth issue 1955; Keith, * Panini and the Veda ०, IC 2, 735-748 
ce: Thieme, Panini and the Veda, Allahabad 1935; Bhawe, ** Panini’s 
s terpretation °, S. K. Chatterji Fel. Vol., 1955 237-249 
no “Das Kathaka ", ZDMG 49, 145-171 
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P. has not allowed his passion for—indeed, obsession with—brevity to override the 
demands of clarity and accuracy. P. has not noted many Vedic formations though 


they are really peculiar. His work is obviously eclectic and cannot claim universal 
applicability. 


Indeed, it would appear that Vedic was treated in the 4. only secondarily. The 
chandas and the bhas@ cannot be said to have been given equal weight. It has been 
rightly pointed out that P’s system is essentially dictated by the structure of classical 
Sanskrit and that the Vedic peculiarities are derived by patch-up rules added to the 
rules established for and motivated by classical Sanskrit. Such treatment of Vedic as 
an extension of classical Sanskrit has resulted in the Vedic grammar having become 
deficient. For instance, the 10 /akaras (tense-mood categories) may constitute an efficient 
device for presenting the verb-system of classical Sanskrit, but, as has been rightly 
pointed out, they can by no means adequately represent the cross-classification of 
tense and mood in Vedic. The Vedic analyses in the 4. are often loose and 
have accordingly tended to render P.’s Vedic rules mostly generalizations. As for 
the purpose of P.’s Vedic rules, it is suggested that they are meant either for indi- 
cating the rsa forms which have to be avoided in the standard language? or for 
emphasizing that those forms are not to be regarded as incorrect since they are 
derivable from the rules of grammar. Actually, however, some scholars have gone 
even to the extent of saying that, if all the specifically Vedic rules were erased from 
the 4., one could scarcely tell from the structure of what would remain that it had 
ever contained them.’ Incidentally, it is not without Significance that the post- 
Panini grammars do not generally deal with Vedic. 


The situation being as described above, one has to admit that absolute and exclu- 
sive validity cannot be claimed for P.’s Vedic rules so far as the interpretation of 
the RV is concerned. They may be used as an aid—-and sometimes as a corroborative 
authority — for Vedic interpretation, but they should on no account be allowed 
to control or orient Vedic interpretation. It is what Oldenberg calls the tenor of any 
particular context which should generally serve as the deciding factor, even against 
P.’s rules. Let us consider a couple of Rgvedic passages. RV I. 25.7 reads: 
veda yo vinam padam  antarikgepa pataiGm | veda navah samudriyah. Varuna, the admi- 
nistrator of the cosmic law Rta, is here said to be cognizant even of the commonly 


2 p, Kiparsky, “Panini and Vedic”, (in) Pānini as a Variationist. Poona, 1979, 56-75. 
श S. Levi, * Des preverbs chez Panini”, MSL 14, 276-278. 
35 Thieme, Op. cit. 


™ Kiparsky, Op. cit. 
x wine two Rgvedic passages considered here have been already dealt with by G. ५. 


Devasthali — of course, with quite a different conclusion being arrived at — in 
* Papini and Rgvedic exegesis ", ABORI 48-49, 75-81. 
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imperceptible phenomena. The word nāvah in the third pada of this verse cam 
either be feminine accusative plural or feminine genitive singular. The tenor of 
the context, however, requires that navah should conform to the word vinam in the 
first pada; that is to say, it should be understood as a genitive like Iam. This is 
confirmed by P.’s rule of accent VI. 1. 68. Sowe shall be justified in interpreting 
nüvah not as accusative plural being the object of veda (he knows the boats’) but 
as genitive singularto be construed with padam which has to be understood as being 
repeated here from the second pada and which is the proper object also of the 
second veda (‘he knows the track of the boat’). The word samudriyah in the third 


pada can be parsed as feminine accusative plural of samudri qualifying the feminine 
accusative plural navah (‘he knows the sea-faring boats’); but, as Suggested above, this 
is unacceptable. Samudriyah may be alternatively understood as masculine nomina- 
tivesingular, being the subject of the second veda (|. Varuna] the sea - dweller 
knows ...... ') P.’s accent rules would seem to support this explanation. It may 
also be argued that the mention of Varuna as samudriya (sea-dwelling) has some rele- 
vance in the context of boats. I am, however, inclined to think that there is no 
special propriety in stating that the god who dwells in the sea knows the track of 
the boat. Besides, samudriyah will have to be syntactically connected also with the 
first two padas (yah [ samudriyah ] vind padam veda [sah] samudriyah navah padar 
veda) ; and this is certainly not appropriate. As against this,the tenor of the verse requi- 
res that samudriyah should conform to the adjectival genitive phrase  antariksena 
patatam which qualifies sinam. In other words, samudriyah also has to be under- 
stood, even regardless of P.'s rule (IV. 4. 118), as a feminine genitive 
singular of samudri, qualifying navah. One can properly speak of padam 
‘track ° only with reference to something which is in motion, namely a boat sailing 
across the sea (samudiiyah navah padam, rather than the static na@vah padam). The 
verse may then be translated; “ Who knows the track of the birds flying through 
= the midregion - (he) knows (the track of the boat sailing across the sea ". 


RV II. 39.4 reads: nave ‘va nah parayatam yuge ‘vanabhye ‘va no upadhi * va 
pradhi ‘va | $vane * va no arigapya tanunarh khragle “va visrasah patam asman. Itis a 
prayer to Agvinsfor rescue from dilapidation. Here, according to the accent 
rule of P., the word nava in the first pada will have to be taken as instrumental sin- 
| ‘gular (४ Do youtwo bringus acrossas with a boat "). Butthe other nouns joined to 
iva in this verse, like yuga@, nabhya, upadhi etc, are all nominative dual forms and 
: > obviously to be understood as the upamanas of Aégvinf (understood). Natur- 
ह ore, nava too has to be made to conform to the general pattern and to be 
, even against P.’s rules, as nominative dual. Agvins are not implored 

oat to help the supplicants cross beyond, but they are implored 
act ast D © boats asit were. If it is argued that an appeal is made to 
the supplicants by means of a boat in the same-way as they are repu- 

Bhi by means arava, then the word iva would be out of place. 
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To regard Agvins themselves as two boats is certainly a more apt imagery. Inciden- 
tally, Sayana also takes návà as nominative dual. 


Two other linguistic factors which have a bearing on Vedic exegesis may be 
briefly touched upon in the present context. In connection with the interpretation of 
the Veda, etymology too should not be given undue weightage. Like P.’s gram- 
mar, it is a good servant but a bad master. Etymology of ten tends to be an 
insolated activity; it is divorced from — and may even contradict—usage. It may 
help the understanding of the approximately original meaning of a word, but it has to 
be realised that between the original meaning ofa word and its meaning in some 
later context, there occur many vicissitudes of life and thought which vitally influence 
the semantic development of that word. Similarly, one has to be exceedingly wary 
of accepting the validity of etymology for the comprehension of the Vedic mythology. 
The etymology of the name of a Vedic god, even if correct—and one cannot be 
too sure of its correctness -, is mythologically unhelpful, because the meaning 
which it furnishes is so general that it may designate a number of different things 
and conseqeuntly provide no clue to the precise individual character of the god in 
question. And, further, by sticking rigidly to a particular meaning provided by ety- 
mology, shall we not be ignoring the peculiar polysemantism (Vieldeutigkeit) which 
constitutes one of the distinguishing features of the magico - ritual vocabulary of 


the Veda ? 


Now the other factor. Itis suggested that the Vedic texts, including the family- 
books of the RV, bear evidence of a Dravidian substratum influence ". Dravi- 
dian, it is claimed, has influenced not only the phonology and vocabulary of Vedic 
but also its sentence structure. I think that this is an exaggerated view. In this 
connection, a reference is often made to the retroflexion in the RV having originated 
on account of Dravidian contacts. It is, however, rightly pointed out^ that in the 
RV we have evidence for the contacts, conflicts, and confrontations of the Aryans. 
with the non-Aryans but that there is no evidence for convergence with them. The 
Aryan speech at that time could not have been phonologically affected by any foreign 
speech. It is further pointed out that the origin of retroflexion in Sanskrit lies not so 
much in the Aryans’ borrowing this trait from the Dravidians in the early times as 
in the Dravidians’ adapting the Aryan speech to their native phonology. There 
is also the view’ that spontaneous cerebralization has taken place in Sanskrit on 


2 F, B. J. Kuiper, “ The genesis of a linguistic area”, 117 10, 81-102; M. B. 
Emeneau, * The Indian linguistic area revisited °’, (in) Contact and Convergence 
in South Asian Languages, 1974. 


æ Madhav M. Deshpande, '* Genesis of Rgvedic retroflexion. 
sociolinguistic investigation ", (in) Aryan and Non-Aryan in India, 1978, 235-315. 


ie 
27 T, Burrow, * Spontaneous cerebrals in Sanskrit 24 BSOAS 34, 538-559, | P 
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quite a massive scale. There has occured in Sanskrit a process of fission by which 
the original dentals of Indo-Iranian have in Indo-Aryan been partly replaced by 
cerebrals without the presence of any predisposing influence. It has been suggested 
that such fission of one sound into two took place early in Indo-Aryan, beginning 
in the Vedic age. According to this view the case of cerebrals being due to loan- 
words from Dravidian or some other non-IE sources does not stand. In some 
cases, where Dravidian explanation has been proposed previously, a more satis- 
factory explanation is now available from the IE side.” 


Ishouldlike to conclude this section regarding Vedic exegesis and grammar by 
raising a few fundamental issues. Grammar may have conduced to the standardiz- 
ation of Vedic to some extent, but are we justified in expecting the Rgvedic seer- 
poets to have always been grammatically conscious? Certainly, their religio-poetic 
fervour must have occasionally made them impervious to the rigid rules of 
grammar. Similarly it is not unlikely that the so-called metrical irregularities in the 
RV were actually intended to serve some deliberate expressive function. Prosodic 
license can in many cases be shown to enhance the poetic charm of a passage, as, 
for instance, in RV V. 59.2 where it helps to delineate beautifully the rocking move- 
ment of the ship.” One must also fully appreciate the importance of the metapho- 
tical transfer in a language and not concern oneself only with the primary sense 
as Yaska and Panini seem to have done. And finally, is it not the general experience 
that for a proper understanding of the RV, an approach to it oriented by the 
mere knowledge of the language, however profound and grammatically precise, 
does not suffice? What is basically needed is an insight into what may be called the 
mystique of the Rgvedic seers. Indeed, it is even suggested that an extensive study 


of the magico-religious traditions of the different parts of the world would alone bring 
about a greater'appreciation of the RV. 


The second question relates to the RV and what is called—not very happily— 
“solemn ° ritual. How may one characterise the RV-Samhita? Js it the result of 
0०५५८ creativity—a lyrical anthology pure and simple? Or is it a product of priestly 
activity dictated by the needs of the ritual—a liturgical collection from the very 
beginning? Some scholars have described it as a collection of the a 
cult. Itis averred that the RV is not a spontaneous and naive exp 
uralistic religion as it has been usually assumed to be, 
learned and sophisticated class of ritual priests. 
the RV is an outcome of true religious fervour. There is also the view that the 


RV can be best understood if approached rather as a linguistic fact, with emphasi 
literary and literalistic values, than as a sociological document > m 


ristocratic Aryan 
ression of anat- 
but a product of a highly 
AS against this, it is urged that 


. — * Thieme, “The Sanskrit language” JARS 58 क्र ——————— — — 58, 197- 
Ibid. 7-223. 


SCE J. Gonda, Hymns of the Rgveda no employed in solemn Ritual, 1978 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


R. N. DANDEKAR—ASPECTS OF VEDIC EXEGESIS 9 


At the very outset, it may be conceded that purely poetical or aesthetic activity 
must have been alien to the Vedic times. Anthropologically, all literature or art pro- 
duced ina milieu similar to that of the Veda is known to have been essentially 
functional in character. The poetic form or the“ rhythm of the Rgvedic mantras 
is not so much an aesthetic feature as a magico-religious necessity. Rhythm is the 
way in which the * atemporal ' expresses itself in the ‘temporal’. It has also been : 
pointed out that the figures of speech or alarkkaras in the RV are intended primarily 
for rendering the mantras magically perfect and efficacious (alam) and not as mere 
poetic embellishments. Similarly, it would not be correct entirely to discountenance 
the significance of the RV as a content-oriented culture-historical document and 
to approach it merely as a linguistic fact. 

At the same time, the ritual as is reflected in the Brdhmapas and particularly. 
the S'rautasütras could never have been the main purpose of the RV, for the simple 
reason that it was a post-Rgvedic development. That the RV Samhita defiinitely did not 
originate as a liturgical collection is clear from its very structure and arrangement. 
The main factor which has governed the Samhitikarana—except in respect of the 
ninth mandala is authorship, the other factors being the devata and the length of a 
hymn. Even the ninth mandala, which consists exclusively of the hymns relating 
to Soma, cannot be said to reflect the later Soma-sacrifice. The subsequent ritual 
application of a Rgvedic mantra or hymn by no means implies its ritual Origin or char- 
acter. But, though mostly non-ritualistic in origin and character, the RV is nonethe- 
ess essentially religious in origin and character. The fundamental distinction 
between the  Rgvedic religion and the solemn Vedic ritual must never be lost 
sight of. At one stage in the history of Vedic philology it used to be asserted that 
the Rgvedic mythology and the Vedic ritual were inseparable and that the former could 
not be adequately studied without constant reference to the latter. But the Rgvedic 
mythology can be shown to have hardly any relation to the “solemn” ritual. 


So far as J have been able to see, the idea that the Vedas have originated for 
the sole purpose of ritual is rather late and: has been expressly set forth, for the first 
time, in the Veddrga - Jyotisa (veda hi yajftartham abhiprav rttah). The Mimamsa 
dictum, àmnayasya kriyarthatvad Gnarthakyam atadarthanam, is perhaps later, and the 
tradition that, before undertaking the study of any hymn of the RV, one must know 
the four features of that hymn, namely the seer, die metre, the divinity, and ane viniyoga 
or ritual application, is evidently later still. Ome it was accepted that the main purpose 
of the Vedas, including the RV, was ritualistic, it naturally became generally भा 
bent to invent some viniyoga for every hymn of the RV. The view, (८700000 brahma- 
nam, (‘the Brahmana defines the ritual purpose of a vecie text ba also dn to be 
vigorously canvassed. It is, however, seen that the viniyoga or the applic Oe P 
a hymn or a mantra in solemn ritualis rarely inherent in that hymn or mantra. 


an avowedly ritualistically oriented commentator like Sayapa has not been able to 


assign viniyoga to each hymn or mantra. Very often he has to satisfy himself by 


2 
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such evasive remarks as viniyogo laingikah (‘the ritual application is to be inferred from 
the indicatory marks’) or gato viniyogah (‘the ritualistic application has already 
been mentioned or it is traditionally well known’, implying thereby that it need not 
be specifically mentioned again). All attempts — even the modern 
establish the applicability of the mantras to a specific ritual are nothing 
exercises in squaring the facts with an artificial tradition. Mostof the viniyogas of 
Rgvedic mantras, whether in the srauta or the grhya ritual, are forced ones. They 
do not show thatthe purport of the mantras has been taken into account. Some 
of them are based upon a mere similarity of words (padasadrsya) as in the oft- 
quoted instance, *dadhikravpo akarisam iti agnidhriye dadhidrapsan prasya’. (Asv S'S), 
Dadhikravan inthe RV is actually the name of a horse and has nothing whatso- 
ever to do with curds (dadhi) the consuming of which is prescribed in the 48० SS. Then 
there is the similarity of letters or sound (aksaravarna - sadr$ya) which has led to still 
stranger viniyogas. The mantra, samm no devir abhigtaye ........ , which pertains to 
Apah, is prescribed to be employed in the worship of Sanaigcara (Saturn) ina grhya 
rite (on account of the similarity between Sark no and ganaih), the mantra * ud- 
budhyasva........ ^ in the worship of Budha (Mercury) in another grhya rite, and the 
mantra, bhadram karpebhih — $rpuyama ..., in connection with the piercing of the ear 
of a child (karpavedha). When no specific viniyoga could be thought of, even ina for- 
ced manner, there was prescribed, as a last resort, as it were, what may be called an 
omnibus viniyoga, e.g,  Adsvine  sarmhpatsyamane suryo no deyad api sarvd dasatayir 
anubruyat (Ap SS) or sarva peak sarvagi — yajumgi 
pariplave Sarhsati (introduction to Sayana’s commentary). 


ones — to 
more than 


Sarvani  sāmāņi vacastome 


The Brahmapas themselves are fully aware of the fact that the sense of most of 
the mantras employed for ritualistic purposes does not in any way conform to the 
ritual action which those mantras are prescribed to accompany. This becomes clear 
from the Brahmapa - reference to rupasamrddhi : 


etad vai yajhasya sampddham yad 
rüpasamrpddhar ^ yat karma 


kriyamanam rg abhivadati. When the sense 


of the 
mantra conforms to the rite which is being performed in the accompaniment of that 
mantra — that rite becomes 


endowed with the perfection of form, it becomes richly 
efficacious. This statement would have no relevance if the applicability of a mantra to 
a specific rite, from the point of view of the sense of that mantra, were always 
evident. As against this concept of rapasamrddhi, there arose a school of ritualists 
who insisted that there was no necessity of the sense of a mantra conforming to the 
ritualaction which it accompanied. For, they believed that the Only raison d'etre for 
a mantra was its traditional viniyoga — the sense of the mantra mattered but little : 
anarthakah hì — mantrah. 7 


The post- Rgvedic peri haracteris 1 : z 

T e 5a penod 969९ ara : Ti oe by an inordinate growth in the variety 
and complexity of ritual. This growing ritual needed mantras tommaccompany, its 
many rites. So anew mantra - producing activity, as it Were, came to be EP As 
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can be gathered from the Brahmapas, and particularly from the  S'rautasutras, this 
activity had several aspects. The old established mantras were revised to suit the 
new ritual. New mantras were extemporised and employed. That is ‘why they are 
not traceable in any of the existing Sarahtas. New mantras are also seen to have: 
been made up of fragments — often contextually unrelated fragments — of old 
mantras. Some of these are included in the Khila. Then there were mantras composed 
in imitation of well-known old mantras. For instance, the Maitrayani - Samhita (as. 
also the Taittiriya- Árepyaka) contains eleven mantras which are obvious imita- 
tions of the famous Savitri Gayatri in the RV, tat savitur varepyarh bhargo devasya 
dhimahi | dhiyo yo nah pra codayat. There are poor and often meaningless imita- 
tions and refer to later divinities like Narayana, Ganapati, etc. (e.g. ekadantaya 
vidmahe vakratundaya — dhimahi / tan no danti pra codayat 
mahadevaya dhimahi | tan no rudrah fra codayat). 


; tat purusaya vidmahe 


A major part of the RV is constituted of mythological legends,  panegyrics 
and prayers which are unconnected with the performance of any solemn ritual. The 
religious efficacy of the Rgvedic mantras lies in their very utterance; they do not 
need any elaborate ritual action either to vivify them or to render them effectual. 
The mantras produce sacred magic, and that verily, is their main and only purpose. 
This sacred magic has to be distinguished from religion as it is generally understood. 
It may be broadly stated that magic, which is a very definite rung in that poor ladder 
which man has tried to climb up in his efforts to ascertain the unknowable, and 
which, incidentally, is closer to science than to religion, is a way of making people 
believe that they are going to get what they want, while religion is a system which 
persuades them that they ought to want what they get. I have always thought that 
the true significance of the profuse use of the subjunctive mood in the RV is to be 
sought in this characteristic feature of the Rgvedic mantra. The subjunctive is less: 
peremptory than the imperative but more so than the optative. The Rgvedic prayer 
which is often clothed in the subjunctive implies “ compelling? — *unignorable* 
appeal. It is expressive of kratu (that is, ‘will’ which stands between wish and com- 
mand) which is described in a Brahmana as that mental activity which is invariably 
and immediately followed by its concrete physical result. The mantras of the RV, thus, 
are of non-ritual yet practical religious origin; they are all sacred in character in 
so far as they are found ‘suitable for entering into contact with the universe.’ 


The third question to which I now wish to turn briefly is the Rgvedic my- 
thology and Indo-Europeanism.** The study of Sanskrit, particularly Vedic, in 
the West gave rise to the rapid development and consolidation of two disciplines, 


namely, comparative linguistics and comparative mythology. In the early years of 
EE ae 
? J, W. Hutton, Caste in India, 1946. 


s V. Gordon Childe, History, 37. 
35 For greater details, see: Dandekar, Vedic Mythological Tracts, 351-365. 
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this study, the Vedic mythology had come to be regarded rather as an aspect of the 
1E mythology than as an Indian mythology. In course of time, however, there followed 
the inevitable reaction to this extreme postion. Strong exception came to be taken 
to what were called “international generalities’ encouraged by comparative mytholo- 
gy. The essentially Indian character of the RV was emphasised, and attempts 
were made to interpret that Veda with the help of the post-Vedic Indian literature. It 
is not intended here to trace, at any length, the various vicissitudes in the fortunes of 
comparative mythology vis-a-vis the Vedic mythology. Attention may, however, be 
drawn to the fact that the discipline of comparative mythology has, in recent years, 
once againcome into its own, thanks mainly to the prolific work of Dumezil. 
But this revival has proceeded along quite different lines. There is evident a clear 
shift of emphasis from lexical analogues to structural similarities,- from an atomistic 
approach to the Vedic mythology to a structuralist approach. It is not possible, 
Within the limits of this paper, to subject to acritical analysis this fresh intrusion of 
Indo- Europeanism on the  Rgvedic mythology. I shall, therefore, restrict 
myself to making a few general observations. 


Ashas been suggested above, comparative linguistics, particularly the etymolo- 
gies of the names of the Vedic gods, should not be made the starting point of 
any study of the Regvedic mythology. Comparative mythology too has but limited 
scope in this regard. Indeed, the Rgvedic mythology is much farther removed from 
the IE mythology than the Vedic language from IE: One must also guard against 
mistaking ‘universal’ concepts for IE concepts. Similarly, the importance of anthro- 
pological and ethnological factors in the formation and development of mythology 
should not be underestimated. The Dumezilian pattern of functional tripartition 
provides too narrow, too rigid, and too arbitrary a frame to contain all the variety 
and complexity of the Rgvedic mythology. Vedic mythology is by no means a static 
phenomenon. |t is essentially an evolutionary mythology. Its character is deter- 
mined, at different stages, by the vicissitudes in the life of the Vedic Aryans. So 
approached, the mythology as it emerges from the RV itself will be found to show 
only few, faint and feeble IE elements. Compared to the mythologies of some 
other IE peoples, the development of some of the IE elements appears to have been 
arrested in the Vedic mythology (as in the case of Dyauh) while the nature of some 
others is seen to have undergone a conspicuous change on account of the peculiar 
influences to which they had been exposed (as in the case of Aévins). . 


The Vedic religion and mythology began to receive their first distinctive 
characterisation during the proto-Aryan period while the common ancestors of the 
Vedic Aryans, the Iranian Aryans and the Anatolian Aryans had been living 
together presumably in the region of Balkh. The concept of Rta or cosmic order and 
the ‘binder’ gods Varuna and Mitra, the simple Soma cult, and the peculiar fire 
cult are some of the principal exclusive features of the newly evolved Aryan reli- 


र: 
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gion. The migration from Balkh to Saptasindhu and the early settlements in 
Saptasindhu, which had been beset with many impediments (vrírapi) natural and 
human, gave rise to the mythology of urtrahan Indra, the human hero who was 
transformed into a war-god. This was the result of mythologisation of history. 
Understandably enough, the RV, a major part of which corresponds with the Aryan 
conquest and colonization, is dominated by the figure of Indra. Side by side with 
the hieratic religion centering round Varuna, Indra, Agni, and Soma, there existed several 
popular religious cults among the Vedic people. Similarly, in their new  environ- 
ments, the Vedic Aryans confronted some pre-Vedic non-Aryan religious cults which 
had been widely spread and deeply rooted and which they could neither ignore nor 
overwhelm. They accommodated these popular and non-Aryan cults into the 
framework of their own religion and mythology. This becomes evident, for instance, 
in the mythology relating to Visnu and Rudra. The obviously artificial associa- 
tion of the popular gods with Indra, who, as it were, served as the philosopher's 
stone in respect of the hieratic elevation of those gods, the tendentious suppression or 
transformation of some of the original traits of the popular and non-Aryan reli- 
gious ideologies, and the solarization of the originally non-solar divinities ate some 
of the features of this process of hierarchisation of popular cults. 


Friends! Various claims have been traditionally made on behalf of the Veda 
— claims such as that the Veda is apauruseya, that it possesses absolute validity, 
that it is the fountain- head of the entire Indian culture. I now want to add 
to these claims one more claim, namely, that the Veda is an inexhaustible and ever- 


absorbing subject of study and research. 
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अहं राष्ट्री संगमनी वसूनां चिकितुषी प्रथमा यज्ञियानाम्‌ | तां मा देवा व्यदधुः पुरुत्रा 
भूरिस्थात्रां भूर्याविशयन्तीम्‌॥ मया सो अन्नमत्ति यो विपश्यति यः प्राणिति यई श्वणोत्युक्तम्‌ | अमन्तबो मां 
उपक्षियन्ति श्रुधि श्रुत श्रद्धिवं ते बदामि॥ अहमेव सवयमिदं बदामि जुष्ट देवेभिरुत मानुषेभिः | ये कामये 


तं agi कृणोमि तं ब्रह्माणं तमृषिं d सुमेधाम्‌॥ 


‘Tam the Queen of the land, the bringer of treasures ; I am the knower and the: 


nong those to be propitiated with a sacrifice Me the gods have placed everywhere 


orms and immanent in every thing. It is by me that one eats: he who sees 


he who hears what has been said does so by me ; they that know me 
you that have ears to hear, listen to this that can be yours by faith: I 
This that gods as well as men seek, I of my own accord shall tell you 


him I make formidable, him a Brahman, a man of vision, a. 


— Rg Veda X. 125.3.5. 
Vag Ambhrni Stkta 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


Rgveda 1. 36. 13 and 14 


Prof. Dr. J. GONDA 


Utrecht 


According to the Anukramani the deity of the stanzas 13 and 14 of the 
hymn RV. 1, 36 


Agni 

urdhva U şu pa ütaye tistha devo na savita 

urdhvo vajasya santa yad afjibhir vaghadbhir vihvayamahe 

urdhvo nah pahy amhaso ni ketuna vi$vam sam atrinam daha 

krdhi na ūrdhvāñ carathaya jivase vida devesu no duvah 
is the sacrificial post (pa), not the god of fire (...agneyam .... ardhva i su yaupyau). This . 
statement is far from convincing. The post is, in these two stanzas, neither addressed nor 
referred or alluded to. On the other hand, although Agni is not mentioned either, the two - 
stanzas have much in common with stanzas that are unmistakably addressed to this deity. 
Agni (the ritual fire) is said to rise upwards, i.e. to rise up in flame (1, 95, 5 «qui debout, 
dans le giron de (ces femelles gisant) (viz. the pieces of firewood) en travers”? sb db BG 
63, 4; 10, 1, 1), or requested to take an upright position (4, 4, 5; 10, 70, 1). In 2, 
38, 2 Savitar, to whom Agni is compared, is likewise described as assuming the: 
‘same position urdhvah pra bahava ... sisarti). Agni is also elsewhere compared to - 
the sun in its different aspects (1, 66, 1; 1, 69, 1; 148, 1; 2, 2, 7; 8 etc.). Like Savitar 
in, 1, 22, 5 he isin 1, 35, 1 and 1, 45, 4 called upon for help, favour, or protection 
(utaye; avase). His help or protection is implored (pahi nah, pahy asman, also in 1, 189, 
4; 4, 4, 15; 8, 60, 9). Instanza 14 Agni is Tequested to extend his sympathy with 
his ‘banner’ (ketu), i.e. with his rising flames and rays of light, a term and an aspect of 
fire which recur in 5, 60, 8 where the god is expressly addressed. "The words vida devegu. 
no duvah “find a privileged position (honour)? for us among the gods" in 14 d are: 
reminiscent of 1, 71, 7 d (Agni hymn) vida devegu  pramatim cikitvan. Moreover, 
st. 14 b visvam sam atrinam daha “do thou consume every devouring demon" is identical 
with 20 d (cf. 6, 16, 28 d, an Agni hymn) The two stanzas do not create the. 


^ L. Renou, Etudes vediques et panineennes, XIII, Paris 1964, p. 25 f. 


* For duvas see e.g. Renou, E. V. P. X, Paris 1962, p. 61. P. E. Dumont, The P 
sacrifice in the Taittiriya-Brahmapa, Proc. Am. Philos. Soc. 106 (1962), p. 249: 
prefers ** Find our worship among the gods °°. 
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impression of being an interpolation. The words vajasya sanità “winner of creative (vege- 
tative, vital, invigorating) power” in st. 13 c may be regarded as correlated with tvam 
vajasya.... rajasi “thou rulest over creative power" in 12 c and the prayer for protection 
against distress in 14 a is naturally continued in 15 a pahi no .agne raksasah “protect 
us, O Agni, from the demon". 


Whereas the commentators Skandasvamin and Venkatamadhava make no mention 
of a special deity of the two stanzas, Sayana in his introductory note, whilst quoting 
the Anukramani, begins by stating that their deity is the sacrificial post ; then he raises 
the problem as to how this ascription is possible because A$vS. 4, 13, 7 does not 
state that the two stanzas area ‘selected’ passage which is addressed to another deity. 
In his opinion the solution is that Agniis the deity also of the two stanzas 13 and 14 
because he is praised while his ‘substratum’ is the sacrificial post; that is why these 
stanzas do not occupy a special position; as however the poet wishes to state the predo- 
minance of the ‘substratum’ these stanzas (also) belong to the post ; so there is no incom- 
patibility. Mudgala, whose commentary is based on Sayana’s work, is obviously of the 
opinion that the stanzas are addressed to the sacrificial post: in his opinion the ointment 
mentioned in st. 13 c (afjibhih) is applied to this object. As SV. I, 59; RV. 1, 36, 1 
is said to praise the god of fire, as I, 57 st. 13 isto eulogize the yūpa. The Brhadde- 
vata, after stating (3, 107) that 1, 36 is addressed to Agni informs us that st. 13 and 
14 as well as 3, 8, 1-5 (see below) are addressed to the sacrificial post (4, 100). 


Tt is worthwhile to examine the ritual uses of the hymn in its entirety and of the 
two stanzas under discussion as a separate unit. The hymn is quoted in the two Rgvedic 
Srautasutras as a component part of the morning litany (Prataranuvaka) of the soma 
festival of one day's duration (A$vS. 4, 13, 7; SS. 6, 4, 7; see also $S. 14, 53, 5). The 
two stanzas are, also together, more frequently employed. 


Stanza 13 alone occurs as VS. 11, 42 among the mantras for the construction ली 
the great fire-place which is identified with Agni himself. According to Kg. 16,3, 1 ff. 
the adhvaryu picks up a lump of clay, places it on a lotus-leaf, lifts up thefour ends of 
the skin of a black antelope and the lotus-leaf which lies on it, ties them together and 
wraps them round the lump of clay and the lotus-leaf. Then he stands up taking the wrap- 
ped up lump of clay and muttering VS. 11, 41 (cf. RV. 8, 23, 51, an Agni hymn) “Arise 
© thou that art well adapted to the sacrifice, protect us well... >, come, O Agni... The 
Jump of clay, which is to be used for the making of the fire-pan is indeed Agni (cf. SB. 6 
3,3, 1). Thereupon (KS. 16, 3, 8) the adhvaryu holds it to the east with his arms lifted 
upwards to the accompaniment of VS. 11, 42 (= RV. 1, 36, 13). Tt is perfectly clear 
that here again Agni is addressed : “Rise up erect to give us ai FMC 


Thy ae oa x d 3 d Savitar : erect 
J asa winner of vaja when we in competition with (other) officiants, with (their poetical ?) 
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ornaments 5 call upon (thee)”. The same act and use of the mantra are known to the 
authorities of the Black Yajurveda: TS. 4, 1, 4d (where the stanza likewise occurs 
after a stanza that, corresponding with RV. 8, 23, 5f., invokes Agni by his name). 
From 5, 1, 5, 3 it however appears that stanza 13, remarkably enough, is here said 
to be addressed to Savitar. The comment made there upon  íhe ritual injunction 
differs from SB. 6, 4, 3, 10 (on VS. 11, 42) where, it is true, Agni is identified 
with the sun. In TS. 5, 1, 5,3 Agni when tied up is said to be connected with 
Varuna ; “with the two (stanzas) addressed to Savitar (4, 1, 4c d) he rises up; verily; 
instigated by Savitar, he sends aloft the wrath of Varuna that is in him..." Similarly, ApS. 
16, 3, 8 "he stands up with the two stanzas addressed to Savitar....” See also KS. 16, 
4: 224, 7; 19, 5: 5, 16 and KapS. 30,3: 140, 23, with the same explanation as well as 
MS. 2, 7, 4:78,13 (the same stanzas) and for the ritual use MS. 6, 1, 1, 32: 
with these stanzas he takes the hide and rises up. It is clear that those who used st. 
13 in this way did not deviate much from what must be considered its original sense and 
employment (Agni being implored to rise up in flame): Agni represented by the clay is 
lifted up by the adhvaryu who assumes a standing position. It may be observed in pas- 
sing that RV. 1, 36, 9 is also used in the same part of the agnicayana ritual : VS. 11, 
37 “Seat thee ; thou art mighty ; shine..., O Agni..", pronounced when the adhvaryu, 
places the lump of clay on the lotus-leaf (KS. 16, 3, 1); otherwise TS. 5, 1, 4, 5. 


In MS. 3, 5, dealing with the prayascittas relating to the animal sacrifice, the 
two stanzas that correspond to RV. 8, 23, 5 f. and 1, 36, 13 are in 4, where they are 
said to accompany two libations, prescribed in case the victim after having fallen stands 
up again. The same injunction is, on tW same occasion, givenin ApS. 9,18, 10 but 
here only 1, 36, 13 is quoted. Has the author omitted the other stanza deliberately 
because it contains the name Agni which did not seem to be relevant in this context? 
How to explain the use of 1, 36, 13 in addressing the sacrificial animal? Did the 
beginning “stand up..." (irdhvah....tisfha) suffice to make itisuitable for this purpose? 
Or was the belief that Agni is an animal (SB. 6, 3, 1, 22 pasur va agnih) at the 
back of the mind of the one who introduced this stanza here ? 


In another prayascitta rite the supposition that the object necessitating the repa- 
ration or expiation is identical with Agni has probably somewhat more to recommend it. 
If in performing the pravargya ritual the cauldron (mahavira)* in which the milk is heated 

*- The meaning of afijibhir vaghadbhih is uncertain; “ possibly an allusion to the men 
ial post ” (Dumont, 1. cit., translating “radiant 


who anoint (amjanti) the sacrifici m ra 
performers (of the sacrifice)”, but in my opinion the stanza was not originally 


addressed to the post. 
* On this important object which is addressed as a supr 


Buitenen, The pravargya, Poona 1968, p. 9 Hi की 
3 


eme god see J.A.B..van 
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has fallen over one should set it upright with two stanzas quoted from TA. 4, 20, 1, viz. 
RV. 1, 36, 13 (see above) and 14 “Erect do thou protect us from distress with (thy) 
banner; do thou burn up every Atrin (demon)....” (BS. 9, 17: 290, 11; Bhs. 11, 17, 9: 
ApS. 15, 17, 7; see also MS. 4, 9, 12: 134, 2. Now, the Mahavira pot isin SB. 9. 
2. 1, 21 identified with Agni; in KB. 8, 3 (8, 4. 7) and 8, 7 (8, 8, 38 asau vai mahaviro 
yo` sau tapati) it is said to be “he yonder that gives heat", i.e. the Sun, with whom Agni 
is often identified or to whom he is compared (cf. RV. 7, 88, 2; SB. 6, 1, 2, 20; 7 
1, 1, 23; 8, 6, 1, 16 etc.). As observed elsewhere RV. 1, 36 had originally nothing 
to do with the pravargya ceremony but the use of st. 9 (see above) “Sit down..." (addres- 
sed to Agni) is no doubt intelligible : “they make him (the Mahavira pot) sit down" 
(AiB. 1, 19, 5; cf. also VS. 38, 17; SB. 14, 1, 3, 15; TA. 4, 5, 2 etc). The 
employment of RV. 1, 36, 7, though regarded as appropriate in AiB. 1, 22, 8,° does 
not seem to be very suitable, however : the words “Him indeed, the self-ruling one, they 
worship reverentially....; men kindle Agni with oblations” can hardly be expected to have 
anything to do with the turning of thecauldron upside down by the adhvaryu (SS. 5 10, 
26). Whereas the use of RV. 1, 36, 13 and 14 in the above Prayascitta, though 
secondary, is intelligible, their occurrence in AiB. 1, 22, 8 A$vS. 4, 7, 4) dealing 
with the offering of the hot milk and especially with the adhvaryw’s going forward 
with the pot, placing it etc. is, of course, not out of place but at first sight not evi- 
dently the only possibility. 

Proceeding now to discuss the use of the two stanzas in connexion with the sacrifi- 
cial post I recall what is said in AiB. 2, 2, 1 ff.; when the post has been anointed it 
“thas to be set up on the surface of the earth”. Among the mantras to be recited is RV. 
3, 8, 2 - this szkta deals with the yupa - “Being fixed before (probably : to the East of) 
the kindled (fire), - “rightly, because it is erected there" (AiB. 2, 2, 10) 
indigence far from us”; - *indigence is hunger, the evil, verily thus he drives it away 
from the sacrifice and the sacrificer" (AiB. 12) - “do thou riseerect for great 
good fortune". The last words (RV. 3, 8, 2d) are immediately followed by 1, 36, 
13’ and explained (AiB. 16) “verily thus he gains him (or it : enam, no name or object 
mentioned) as a gainer of vāja, a gainer of possessions". Quoting st. 14 AiB. 19 ff. 
observes that it means to say “burn the demons, the evil; make us erect for moving, for 
life” and invokes a benediction. Although these two stanzas are far from being out of 
place the question might be raised as to why they are made to interrupt the quotations 
from RV. 3, 8. The answer seems to be that the ideas they express are after st. 1 and 2 
which have already been used (AiB. 2, 2, 2 ff; 12 f.) not found in that szkta. In the 
corresponding passage KB. 10, 2 (10, 3, 1 ff.) enjoins that RV. 3, 8, 3; 2; 5 as well as 1, 

* J. Gonda, A propos of the mantras in the pravargya section of the rgvedic brah- 
mapas, IJ 21 (1979), p. 235 ff.; esp. p. 238; 246; 256; 257. 


७. If this is the stanza quoted, see W. Caland, Saakhayana Srautasitra translated, 
Nagpur, 1953, p. 120. 


१. See J. Schwab, Das altindische Thieropfer, Erlangen, 1886, p. 71, 


“driving 
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36, 13 and 14 (in this order) which contain the words that express the ideas “erected” and 
*up(wards)" should accompany the erection of the post after it has been anointed. It 
seems clear that according to the author of this more succinct passage - with which Sg. 5 
15, 3 is in complete concordance - these ideas are thought to be so important as to 
necessitate the addition of 1, 36, 13 and 14 to 3, 8, 3 (uc chrayasva.... in a), 2 (zc chrayasva 
ina), and 5 (ud iyarti vacam in d). But why has the author chosen 1, 36, 
13 and 14 and not, for instance, 1, 95, 5; 4, 4, 5; 5, 1, 2 or 10, 70, 1? My supposition 
would be that those stanzas which contain Agni's name or an unmistakable reference 
to him - or to another god (e.g. 3, 49, 4) - were regarded as unsuitable (see e.g. also 2, 
30, 3; 4, 6; 1; 4; 6, 63, 4; 7, 39, 1; 10, 1, 1; 10, 20, 5; 10, 123, 7). So were 
stanzas dealing with events or acts that are inconsistent with the actual circumstances, 
viz. the acts to be accompanied and consecrated : e.g. 1, 28, 1; 3, 4, 4; 9, 85, 12; 9, 98, 
3; 10, 90, 4. 


The same five stanzas are also quoted (in full) in TB. 3, 6, 1, 2 (in the order in 
which they occur in AiB. 2, 2) but, since their recitation is a duty of the hotar, they 
are not prescribed in the ritual handbooks of the Taittiriyas. They occur likewise in 
MS. 4,13,1: 199, 4 ff. and (with 3, 8, 4 instead of 5) in KS. 15, 12: 298, 
14 ff. 


In addition to the above observations on the suitability of the two stanzas for this 
purpose attention may be invited to the following points. These stanzas have not only 
the words for ** erection, upwards etc. " in common with the stanzas quoted from 3, 8, 
the words zaghadbhir vihvaya mahe of 1, 36, 13 d are strongly reminiscent of vaghadbhir 
vā vihave in 3, 8, 10 c, a stanza prescribed at KB. 10, 2 (10, 3, 2) when the last post 
is set up. There are, moreover, in the ritual texts several allusions to more or less 
intimate relations between the post and Agni or the sacrificial fires. The yzpa stands imm- 
ediately in front of the fire (cf. SB. 4, 2, 1, 19; AiA. 5, 1, 2). If for instance there are 
eleven victims and one post only Agni's victim is tied to the post (“ let them only 
immolate at the post that for Agni" SB. 3, 9, 1, 23; cf. K.S. 8, 8, 28). In setting up 
eleven posts one should begin with the one opposite the fire (SB. 3, 7, 2.4 ff.), which 
is said to bethe centre of the posts (13, 4, 4, 6); it is called agnistha “ standing by the 
fire " (5: cf. TB. 3,9, 1, 2). Special attention is paid to that corner of the post which 
faces the fire; it is placed opposite the fire. for “ itis the sacrificer, and the sacrificer 
is fire” (SB. 3, 7, 1, 16; cf. 13; 13, 2, 6, 9; TB. 3, 9, 5, 2 yajamanadevatyo vat 
yupah “the post has the sacrificer as its deity (i.e. represents the sacrificer)". See 
also TS. 6,3, 4. So — if the above argument is right — those who transferred the 
two stanzas from Agni to the sacrifical post did not need to have the impression that 
they were borrowing from a stranger. And, to wind up with, the conclusion seems 
warranted that the use of 1, 36, 13 and 14 together with some stanzas of the yupa 
hymn RV. 3, 8 induced the ancient authorities to regard them also as addressed to the 
post (see the combination of 1, 36, 13; 14 and 3, 8, 1-5 in the Brhaddevata, 4, 100). 


* As to añjanti in 3, 8, 1 and anjibhih see above, fn. 3. 
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wed ऊषु ण ऊतये तिष्ठा देवो न सविता । 
` वाजस्य सनिता यदंजिभिर्वाधङ्भिविह्णया महे ॥ 


पाहचंहसो निकेतुना विश्वं समत्रिणं दह्‌ । 
ऊर्ध्वाञ्चरथाय जीवसे विदा देवेषु नो दुवः ॥ 
ऋग्वेद. १. ३६, १३, १४, 
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The area of Syenaciti in the Apastamb tradiation 


Prof. C. G. KASHIKAR 


Pune 


As a valuable help to a clear understanding of the Vedic sacrificial rituals, 1 
used to take the opportunity of witnessing the performances of Soma-sacrifices which 
took place in Maharashtra, Karnataka, Tamil Nadu and Kerala from time to time. As for 
the Syenaciti, [ had witnessed two performances following Bodhayana tradition. Later 
on, I had an occasion to witness the piling up of a Syenaciti following the Apastamba 
tradition. What struck me at that time in particular was the smaller size of the Citi and 
the bricks. I made enquiries in several quarters which confirmed the same practice in 
almost’ all regions where the Apastamba school is flourishing. While the Bodhayana 
Citi measured an area of seven and a half Purugas (sardha saptavidha), the Apastamba- 
Citi covered the area of only one (and a half) Puruga (ekavidha). 


The reduction of area from Saptavidha to Ekavidha was effected by proportionate 
reduction in the measurement of a purusa. Consequently, sizes of the bricks were also 
reduced. The following table will show the differences : 


Name of staka Measurements (crigulas Reduced 
in ApSuS (6.19. 1-7) measurements? 

1. षोडशी 15, 45, 30, 42. 14 5, 15. 18, 10. 32, 16.15 
2. अर्धष्टका 30; 30, 42. 14 10. 32, 10.32, 15.18 
3. पादेष्टका 30, 15.12, 15.12 10.32, 7.26, 7.26 
4. पक्षेष्टका 30, 39, 17. 5, 17.5 10.32, 10.32, 6.9, 6:9 
5. पक्षमध्यीया 30,30, 17.5, 17.5 12, 18, 12, 18, 10.32, 10.32 
6. पक्षसीमा 39, 47.5, 59.21 10.32, 17.7, 21.27 


I, therefore, thought it expedient to study the literary sources witha view to 
tracing the origin of the tradition. 


1. J shall be glad to know if there is any exception to this practice. 


°. cf. Sagnicityasarvaprsthaptoryamayaga Appendix, Poona 1934, also observed 
personally at Gokarna (Karnataka) in a similar performance in 1978. cf. also 
Satyagadhasrautasutra part 5, Poona 1927, Satyasadhacayanasttropodghata 


pp. 1-8. 
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The Br&hmaga portions in the Taittirlya, Kathaka, and Maitrayani recensions 
of the Krsna Yajurveda directly (or indirectly) mention the Syenaciti of seven and a half 
Purugas (TS 5. 2. 5;4. 11; KS 20. 3; MS 3. 1. 10). The Satapatha Brahmana 
(Madhyamdina) mentions in the main portion of the Syenaciti seven Purugas as the area 
of the Citi (6. 1. 1. 6), The supplementary portion of the SBr (10. 2. 3. 16-17) mentions 
the view of some teachers that one should first pile up the Citi with an area of one Puru- 
sa, and extend the area by one Puruga in each succeeding piling. The Brahmanakara, 


however, refutes this view and says that one should first pile up the Citi with an area 
of seven and a half Purugas only’. 


Coming to the Srautasütras, we find that BaudhS'S 10.10. prescribes a Citi 
with an area of six or seven or twelve or more Purugas. Saty@sadha (11. 6. 18-20) 
and Vaikhanasa (18. 14) Srautasütras prescribe a Citi with an area of seven Purusas. 


Katyayana S'rautasutra (16.4) mentions the same size. Apastamba prescribes the measu- 
ring of Agni in a few sitras (ApSS. 16. 17. 8-16‘): 


“The Adhvaryu measures the Agni with a bamboo as long as the sacrificer with 
raised hands. 8. Three Purusas (from the West) towards the east; and four Puru- 


sas (from the South) towards the north. 9. The wings (each) and the tail should 


be of one Purusa area. 10. The Atman should have the area of four Purugas. 11. 


The Adhvaryu extends the southern wing towards the south by one Aratai 12. Simi- 
larly the northern one towards the north 13. He extends the tail towards the West by 
apradesa (10 aiigulas) or a vitasti (12 angulas). 14. “The Agni piled up for the 
first time has the area of one Purusa; for the second time, of two Purusas; for the 
third time, of three Purusas. Thusthey extend the area up to 101 Purusas. 15. As 
against this, one should indeed pile up the Agni with an area of seven Purugas. The 
basic Agniindeed consists ofan area ofseven Purusas. Beyond that one should 


pile up Agnis-each succeeding one to be extended by one Puruga", So says the Vāja- 
saneyaka Brahmaga. 16. 


EE 0» Ll | o 
तघ्दैके। एकविधं प्रथम विदधाल्यथेकोत्तरम आपरिमितविधात्‌ | न तथा कुर्यात्‌ ,... तस्मात्‌. 
 संप्तविधभेब प्रथमं विदधीत | भयेकोत्तरमैकरतविधात्‌ | 


as ? * याबान्‌ यजमान ऊध्वेबाहुस्तावता वेशुनारित विमिमीते॥ ८ | त्रीन्‌ प्राचश्चतुर उदीचः ॥९॥ 
पुरुषमात्राणि पक्षपुच्छानि || १० ॥ आत्मा चतुःपुरुषः ॥ ११ ॥ अरत्निना दक्षिणतो दक्षिण पक्ष 
sey I R ॥ oe उत्तरम्‌ | १३ ॥ प्रादेशेन वितस्त्या वा पश्चातपुच्छम्‌ || 22 ॥ 
प्रथमोडग्नि: | द्विविधो द्वितीय: । त्रिविधरतृतीयः | त एवमेवोबन्त्येकशतविधात्‌ || १५ ॥ 

a चिन्वीत सप्तविधो वाव प्राङ्गतोऽग्निस्तत ऊध्वेमेकोत्तरानिति वाजसनेयकम्‌ ॥ १६ ॥ 
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Sutra 15 is said to be prescribing the Citi of one, two or three Purugas upto 101 


Purugas. If, however, we compare sütras 15 and 16 with the SBr passage just quoted, it 
will be clear that both these sütras together present the Vajasaneyaka view, that the SBr 
view has been cited in the ApSS rather loosely, and that the statement in sütra 15 isa 
prima facie view. Caland has correctly rendered these two sütras*. 


Following the ApSS, the Apastamba Sulbasatra (khanda 8 sūtras, 10-19)* dilates 


upon the area of the Syenaciti. The relevant Sütras are translated by Satya Prakash 
and Ram Svarup as follows :—- 


The first fire-altar is of one Purusa. 10. The second (fire-altar) is of two 


Purugas. 11 The Third (fire-altar) is of three Purugas. 12. They (i.e. the fire-altars) 
go on like this up to hundred (Purugas). 13. Hence andso, the Saptavidha (ie. fire- 
altar with seven Purugas area) is taken to set up the fire-altar. 14, The Saptavidha is 
the present concerned fire. 15. Later on the fire-altars having one or more Purugas 
(than this) are to be considered; itis known like this. 16. In the case of fire-altars of 
the area of one Purusa etc. neither wings are present nor tail’. This is so because the 
sūtra (or vakya) where the Saptavidha fire-alter is told only remains. 18. (The sūtra in 
which the Ekavidha etc. fire-altars are mentioned is cancelled) due to the contradiction 
of the Sruti"*. 19, 


This translation needs to be modified at some places. In sūtra 13 ekaśata means 
* hundred and one " not “a hundred"- The emphasisin sūtra 14 is not clear. The 
sütra rejects the view expressed in the preceding sütras and prescribes that one should 


a एवमेवोदयन्त्येकशतविधात्‌|। १३ |) az ह वै सक्षवित्रमेत्र चिन्वीत ॥ १४ || सप्तविधो वाव 3 
॥ १५ तत उध्वैमेकोत्त रानिति विज्ञायते || १६ ॥ एकविधप्रशतीनां न पक्षपुच्छानि भवन्ति ॥ १७ ॥ 


सप्तविधवाक्यशेषत्वात्‌ ॥ १८ ॥ श्रुतिविप्रतिषेधाच ॥ १९ ॥ 


‘Br, 10, 2, 3, 17-18 welcha Stelle aber von Ap. mit grossen Freiheit widerge 
geben wird. Jchvermute namlich dass auch Apastamba sutra 15zu der 
Aussage des Vajasaneyins zu rechnen ist." Das S'rautasutra des Apastamba’ 
dritter Teil p. 35, Amsterdam 1928. 


एकविधः प्रथमोऽग्निः || १० ॥ द्विविधो द्वितीयः ॥ ११ qp त्रिविधस्तृतीयः ॥ १२ ॥ 


7 BaudhguS 8. 14-15 disagrees with the view of some teachers who prescribe Ekavi- 


dha Agni without wings and tail. 
* Apastamba S'ulbasutra English trans. pp. 50-51 edited by Satya Prakash and Ram 


Svarup Sharma, New Delhi 1968. 
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pile up a Citi with an area of seven (and a half) Purusas. Jn sūtra 15 prakrta means 
“basic.” Sutra 16 should be translated as: ** subsequently one should pile up Citis with 
areas extended by one Puruga each. So isitsaid." Sūtra 18 needs to be rendered as 
** (The statement about the one - Purvga Citi is to be regarded as a prima facie view) it 
being the $esa ofthe injunction regarding the Citiof seven and half Purusas." 


It may be observed that 89808 8. 10-19 is a faithful copy of ApSS 16. 17. 15-16. 
The only difference is that instead of vajasaneyakam in the ApSS, the ApSuS says 
iti vijiayate. Therefore the relation which exists between SBr and  ApSS 
passages stands also between the SBr and ApSuS passages. All these three 

' sources mention the view of some teachers that the first Agni should be of 
the area of one Puruga. This view was probably prompted by the idea that since 
there are Agnis with the areas less than seven and a half Purugas? and sinceit was 
not desirable to pile up an Agni of a smaller area after having piled up an Agni of a 
larger area ™, it would be proper that one should first pile up an Agniof the mini- 
mum area i.e. one Purusa. The view was however, set aside on the ground of clear 
Scriptural injunction that the first Agni must be of an area of seven and a half Purugas. 
There was another ground to set aside this view, namely, that the Agni of one Purusa 
area is basically without wings and tail (ApSuS 8. 17), There cannot bea Syena (a 
bird) without wings and tail; hence the notion of one Purusa Agni was out of consi- 
deration. 


It may be observed that this view of one Purusa Agni has been mentioned in the 
Satapatha Brahmaga alone; the Krsna Yajurveda recensions are silent about it. It 
may also be noted that among the Krsna Yajurveda schools only the Apastamba and 
Satyagagha refer to it. 


There is thus no support in the Srauta or Sulba Sūtra itself of Apastamba for the 
present-day practice of one-Puruga Agni. The next literary source is the commen- 
taries. So far as the Srautasutra is concerned, Rudradatta has not commented beyond 
the fifteenth Pragna. Dhurtasvamin’s bhasya on Pra$na sixteenth is not printed so far. 
For the Sulbasūtra there are three commentaries: Kapardisvamin's bhasya and the 
commentaries by Karavinda and Sundararaja." Kapardisvamin who flourished prior 


* BaudhSuS 10, 16-17 refers to the views of some teachers who prescribe Prauga 
and other Citis with Ekavidha and further types of Agni and also with square 
area. Satya Prakash and Ramsvarup note here (p. 204) that these were restric- 
ted to the patterns other than a bird. 


w न ज्यायांसं चित्वा कनीयांसं चिन्वीत | Baudhgus. 2.18. 


u cf. Apastambasulbasttra with the commentaries of Kapardisvamin 


` P inda 
"and Sundararaja, Mysore 1931 ; cf. also note 8, Eram 
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to the eleventh century A.D. takes the Ekavidha as the basic area (prakrti) in relat- 
jon to the subsequent Agnis upto the Ekagatavidha in his bhasya on 3७४0४ 8. 10-16.12 
He further treated the succeeding statement of Saptavidha as an optional injunction 
and maintained that at the second subsequent Agnis the sacrificer may optionally 
pile up the Saptavidha Agni. 


Karavinda who deemed both the statements as of equal status decided, following 
the Mimarhsa method, that either the one-Purusa Agni or seven-Puruga Agni may 
be piled up for the first time. He further explained sūtra 17 in the following way : 
In ApSuS 9.14. Apastamba prescribes a rule for defining the measure of a Puruga for 
measuring the area of a Citi with wings and tail in the event of increase or decrease in 
the area of Saptavidha Agni. If Ekavidha Agni is regarded as the basic Agni (prakrti), 
the subsequent Agnis would be its modifications (vikrti) and therefore would be without 
wings and tail. The Agni of seven-Purugas and onwards would of course be with wings 
and tail. If Ekavidha Agni istaken to be the modification (vikrti) of Saptavidha Agni 
it (and also the succeeding ones) would be with with wings and tail. (Karvinda's 
Comm. on ApSuS. 8.17) The Ekavidha Agni, even though a modification that is, 
with wings and tail) may be piled up first, on the analogy of the Atiratra" amodificat- 
ion of Agnistoma having been prescribed tobe performed first. (Karavinda's Comm, 


on ApSuS. 8.17). 


Sundararaja agrees with Karavinda in the interpretation of ApSuS 8. 17, 


12 qas पुरुषो यस्मिन्निति एकविधः । एकपुरुषादेकोत्तरं चिन्वीतेति प्रथमातिक्रमे कारणा- 


भावात्‌ | 
५ बाजसनेयिक्रमिति भग्निविकह्पविधानात्‌ विकल्पं सप्ताधमपि द्वितीये विद्रे चिन्वीतेत्येतद्‌पि 
लभ्यते | 
us एकविधो वा प्रथम; सप्तविधो वा प्रथम! comm. on ApSus. 8-17. 


15 सपक्षपुच्छेष॒ विधाभ्यासेऽपचये च विधासप्तमकरणीं पुरुषस्थानीयां कृत्वा विहरेत्‌ | 
16 यदैकविधः प्रकृति; प्रथमाह्वारः तदासावपक्षपुच्छः , , , यदेकविधो विक्ृतिः प्रथमाहारः 


दासो सपक्षपुष्छ; | 
7 यदा सप्तविधः प्रकृतिः इतरे तद्विकाराः तदैकविधादयो5प्यष्टविधवत्‌ सपक्षपुच्छा एव 


भवेयु:, एव विधापचयोक्तः सप्तविधविभागोडर्थवान्‌ भविष्यति, तत्रातिरात्रवद्दिकृतेरपि कदाचित्‌ प्रथमतो5नु- 


चानमेकविधस्य लम्यत एवं | 
4 
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The dates of Karavinda and Sundararaja are yet to be ascertained. It is, howe- 
Ver, evident that they lived after Kapardisvamin, that is, after the eleventh century A.D. 
It may be said in general that the tradition of piling up Ekavidha Agni for the first time 
goes back to the last three or four centuries! 


The Ekavidha Agni might have been introduced for practical reasons also. A 
general rule is that the Citi must be accommodated within the Mabavedi. The Citi is the 
substitute for the Uttaravedi which, as a rule, stands within the Mahavedi. It therefore 
follows that the Citi must not cross the borders of the Mahavedi. Now a prakrama 
with which the Mahavedi is measured is variously defined as ekapada, dvipada or tripada. 
A pada consists of 15 or 12 avigulas, ln actual practice there is a natural tendency to 
reduce the area of the Mahavedi. Supposing that a pada of 12 arigulas was taken for a 
prakrama, the width of the Mahavedi towards the east would come to 288  arigulas 
(24x12). The South-North width of the Ekavidha Agni would come to about 240 
angulas. Consequently it would lie within the Mahavedi ofthe minimum area. 


Conclusion :— A critical study of the literary sources indicates that the Agni to be 
piled up for the first time must have an area of seven and a half Purugas. Consequently 
the tradition of the Ekavidha Agni prevailing among the Apastambins cannot be said to: 
have a sound basis. It is based on a passage of the SBr which was not faithfully repro- 
duced in the ApSuS and the ApSuS. The status of Sruti was given to this passage, and 
this socalled Sruti and the genuine Sruti were regarded as optional injunctions. The 
absence of wings and tail in the use of the basic Ekavidha Agni was the next problem 
It was solved by deeming the Ekavidha as the modification of Saptavidha Agni 
having wings and tail. A sütra (ApSuS 9. 14) was cited in justification of the 
Ekavidha Agni with wings and tail, 


The old tradition of Saptavidha Agni which was in vogue in all other recensions 
Since the beginning was thus set aside. The applying of the Mimathsa rule to the 
introduction of Ekavidha Agni was wrong for two reasons : firstly, the statement of 
Ekavidha Agni in the ApSS and ApSuS was wrongly given the Status of Sruti; second] 
the advocating of the performance of a modification rite namely, the piling "9 of Ek y, 
dha Agni with wings and tail was against the accepted principle of performing a R 
Hte before a modification-rite. The analogy of Atirātra - a moaten ee f ie 
basic Agnistoma being performed first is not convincing because, firstly. th $ E $ 
of Atirātra is a genuine Sruti,?? ; o 2१७ presonier 


and secondly both the Agni : 
stoma 5 : 
turally characterised by jyotis.". and Atiratra are NUD 


Mr. Chinnaswami वाक o (YajRatattvaprakas 
zb 5 the Citi of seven and a halt वीक eae त 1953) has described 
? In the Agnicayana - Atiratra (Baudhayana 
_ — April 1975, the Citi was spread outsid 
_ fada was taken as a prakrama. 
TS CORTE 


) performed at Pannal 


in Kerala in 
e the Mahavedi Sos erala in 


which probably a 
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On the Untraced Kalpa-citations in Sayana's 
Commentary on the Taittiriya Samhita 


Dr. T. N. DHARMADHIKARI, 


Vaidika Samshodhana Mandala, Poona. 


Sayanacarya in his commentary on the Taittiriya Samhita (TS) profusely quotes 
either from Baudhayana or Apastamba Srauta - Sutra to point out the Viniyogas of the 
Mantras. While commenting on TS 1.1.2, he has explicitly stated this intention." Occas- 
sionally he also quotes from the A$valayana. 


While editing the Sayana’s Commentary for the Vaidika Samsodhana Mandala, 
Poona, I have come across a number of citations quoted from the kalpas. Unfortuna- 
tely their sources have remained untraced. I shall refer to a few of them for dis- 
cussion, 


(1) 75 2.5.9 : कल्प:---अथ निवितपदान्यन्वाहृ tal, मन्विद्ध इति aaa स्वनिति 
अथ चतसृषु | 


This Kalpa refers to the recitation of Nivid by the Hoty priest. ApSS 24.11.17— 
2442-1  सामिघेनीरनूच्य प्रवरमुक्तवा निविदोऽन्वाह | तासां सप्त पदान्युक्त्वा अपानिति | em 
चत्वायेथ चत्वारि । 


only gives the gist of the cited Kalpa. 
Asvalayana SS 1.2-27, 1-3-6 . . इति निगदेऽवसाय . . . . . . . . देवेद्दो मन्विद्ध 


ऋषिष्टतो विप्रानुमदितः कविशस्तो ब्रह्मसंशितो varese: प्रणीयज्ञानां रथीरष्वराणामतूर्तो होता 
तुणिहृव्यवाडिति अवसाय , , , , eoo o etc. is only the collateral text to the quoted citation. 


This Kalpa does not appear in any form in the extant text of Baudhayana. It 
should have appeared in 24.28 after the prescription of Pravaras. 


1 इत oe यत्र दयोविशेषाभावः aa अन्यतरस्स्येव विनियोग उदाहरिष्यते p. 41 of 


१ ° ९ 


V.SM Edition Vol. Ipt. 1. - 
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(2) T$.2.59- कल्पः-- देवतां देवतामावाह्य व्यनित्याग्निममन भवह सोममावाग्निमाव 
प्रजापतिमित्युपांश्वाव हेत्युचैयदेवेत्यो वा भवत्यग्नीषोमावावहेन्द्रानि आवहेन्द्रमावह महेन्द्रमावह देवां आञ्यपां 
आवहारिन होत्रायावह स्वे महिमानमाबहेति न स्व महिमानमावहेदा वाग्ने देवान्‌ वह छुयजा च यज 
जातवेद इत्युक्ला इति | — अन्रबाइन निगदो मन्त्रकाण्डे (ते. ब्रा, ३. ५. ३) समाम्नातः सोऽपि 
ूत्रक्रारेण पठितः | (TS 2.5.9) 


The parallel text in the A$valayana SS 1.3.7-22 is - 


अग्न aaa तु प्रथम-देवताम्‌। afa सोममित्याज्यमागौ । अग्निमग्नीषोमाविति 
पौर्णमास्याम्‌ | अग्नीषोमयोः स्थान इन्द्राग्नी भमावास्यायामसंनयतः इन्द्र महेन्द्र वा संनयातः | अन्तरेण 
हृविषी विष्णुमुपांखैतरेयिण: । . . . . . - देवां भाज्यपां आवह्यारिन होत्रायाब «d महिमानमावहावह 
जातवेद; सुयजा यजेत्याबाहय | etc. 


This kalpa citation could not be found in the ApSS or BauSS. Apparently the 
*Sutrakara' reproducing the entire nigada from the ‘mantra-Kanda’ (TBr 3.5.3) must be 
one belonging to the Taittirfya School. This means that Sayanacarya may have quoted 
this Kalpa most probably from Baudhayana if not from Apastamba. 


(3) TS 2.5.5 - कल्पः--- भथ खुगादापनेन खुचावादापयत्यग्निहोँता 
वेस्तित्यनुबाकेनाष्वयुञुह-प्रभृतौ खचावादत्ते । 


Sayanacarya has in this respect further cited from ApastambaSS 2.17. 1 - 
“ घृतवतीशब्दे जूहुप्रभृताबादाय ? इति आध्वयव-सूत्रे दशितवान The concluding part of the untra- 
ced Kalpa clearly refers to the duty of the Adhvaryu - priest. Agvalayana SS 1.4.9-10 - 
प्रदीप्य इष्मे खुचावादापये ज्निगदेन । अग्निर्होता वेत्वग्नेहोत्र वेत्त प्रावित्र , , , , , , Etc., forming the 
collateral text cannot be the source of this Kalpa-citation. Further the Kalpa-citation 


clearly refers to the anuvaka appearing in the TBr 3.5.4. This Kalpa must have, therefore; 


been quoted from the Baudhayana; but has not been found in the present make-up of 


that Sutra. Baudhayana Srauta-Sütra 3.28 - भथ स्गादापनेन aaa यथादेवतं हविषो 


यज्ञति refers to the duties of Hotr only ; while the cited Kalpa primarily refers to the 
performance related to the Adhvaryu priest 


(4) T82.62- कल्पः-- ` यदा जानात्यग्नयेडनुत्रूहीति तदा55गनेयस्य आज्यभागस्य पुरोनुवाक्य- 
मन्वाहाग्निकषत्राणि जड्घनदिति पौणमास्यामग्निः प्रत्नेन जन्मनेत्यमावास्यायां यदा जानात्यरिन यजेति 
तञ्जुषाणेन यजति जुषाणो अग्निराज्यस्य वेलिति यदा जानाति सोमायानुत्रहीति ततस्तोमस्य 
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पुरोनुवाक्यमन्वाहत्वे सोमासि ससतिरिति पौणमास्यां सोम गीर्भिष्ट्वा वयमित्यमावास्यायां यदा जानाति 

सोमं यजेति तञ्जुषाणेनेब यजति जुषाण! सोम भाज्यत्य हविषो वेखिति | (TS 2.6.2) 

ASSs 1.5.29 ---अग्निवृत्राणि जङ्घनदिति पूर्वल्याज्यभागस्यानुवाक्या | cd सोमासि सत्पतिः इत्युतरस्य 
. etc., has clearly employed the Yajyas and Anuvakyas for ajyabhaga offerings. 


This untraced Kalpa therefore appears to have quoted either from Apastamba or Bau- 
dhayana but cannot be traced in their extant texts. 


In the commentary on TS 2.6.2 Sayanacarya has quoted the following Kalpa- 
citations the sources of which have remained untraced— 


(5) TS. 2.6.2- meq: प्रजापते स वेदेति यस्य प्राजापत्य उपांशुयाजो भवति | 
(6) TS. 2.6.2- कल्पः- तथाग्नीषोमा सवेदसा युवमेतानील्यग्नीषोमीयस्य पुरोडाशस्य इति | 


(7) TS. 2.6.2- कह्प;- इन्द्राग्नी रोचना दिवदू श्वथःवृत्रमित्येन्द्राग्नस्य | 
(8) TS. 2.6.2- कह्प:- ऐन्द्र सानसि रयि प्रससाहिषे पुरुहूत शत्र नित्येन्द्राग्नस्य IAK सानाय्यम | 


(9) TS. 2.6.2- कह्प;- य यु 3 माहेन्द्र महां इन्द्रो य ओजसा महां इन्द्रो नृवदा चर्षणिप्रा हति 
माहेन्द्रस्य इति । 


(10) TS. 2.6.2- कल्प;- अथ स्विष्टकृतः पिप्रीहि देवानिति पुरोनुवाक्यामनूच्य ये यजामहेगिनि 
स्वि्कृतमयाड ग्निरग्नेरित्युकत्वा यथादेवतं निगदमुक्त्वा जातवेद gra हविरग्ने यदथ बिशो 
ARAGIA यजति इति , , , , , „ ०४०. ०४०. 

In Asvalayana $S 1.6.1 - 5 we do find a collateral prescription. Sometimes it is 
so verbatim that one is tempted to refer to them as the source of the above cited Kalpa- 


citations. But on minute observatlon it will be clear that the untraced Kalpa-citation 
must have originally formed a part of the Adhvaryu-Sutra only. The Kalpa, e.g. em- 


ploys for आग्नेयपुरोडाश, the verses - viz- इन्द्राग्नी रोचना दिवः and श्नयदू वृत्रम्‌ which 


appear in TBr 3.5.7. The Asvalayana in this respect employs -इन्द्राग्ती अवसा गर्त 


(ऋ ७. ९४. ७), गीर्गिविंप्रः प्रमतिमिच्छमान: (E ७. ९३. ३.) 


Secondly, while commenting! on TBr. 3.5.7 Sayanacarya refers TUE 2.6.2 and 
suggests that the Kalpa-citation in the commentary on TS 2.6.2 bear a reference to the 


T Br 3.5.7. 
= A 
प्रजापते न त्वदेतानि इत्यारम्य कृस्नोऽपि अनुवाकशेषः चक्षुषी वा एते (तिः स २. ६. २) 
इत्यस्यावसाने व्याख्यातः । 
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The above discussion leeds us to conclude that the untraced Kalpa-citations must 
have been quoted by Sayapa from Baudhayana if not from Apastamba. But their 
Source could not be traced to the Baudhayana or Apastamba texts that have come 
down to us. 


I shall now submit the citations professed to be quoted from  Baudhayana and 
are totally wanting in its extant text. 


(11) TS.2.6.1- एतेषां मन्त्राणां विनियोगं बोधायनो दशयति - समिधो भग्न भाञ्यस्य 
वियन्त्बिति प्रथमं तनूनपादग्न आउ्यश्य वेखिति द्वितीयम्‌ etc. 


The citation refers to the Prayajas and is absent in Baudha SS. 


(12) TS. 2.6.2- एते याब्यानुवाक्ये मन्त्रकाण्डे (तै. ब्रा ३. ५. ७) समाम्नाते | तयोविंनियोगं 
बौधायनो दशयति - अथ हृविषामग्निमूर्या भुवो यज्ञस्येल्याग्नेयस्य पुरोडाशस्य । 


The citation prescribes the Yajya and Anuvakya verses for agneya purodaéa. It 
is not found in the present text of Baudh. SS. 


(13) Ts 2.6.7- एतद्विनियोगं बोधायनो दशयति-उक्ता इडाया जपास्तानुपांशूकत्वोचैरुपहूवयत 
डपहतेडेति प्रतीचीमिडोपहूतेति पराचीम्‌ .... .. etc. 


In Baudh $S 3.28-29 we have a reference to Ida इंडां पुखसंमितामुपहयते | उपहूत 
रथन्तरं... ....जुष्न मेड इत्युपांशाक्सवोचैनिरुक्तामुपह्ृयते | 


Probably उक्ता इडासा जपाः in the above citation may be referring to this text of 
Baudhayana. 


(14) TS. 2.6.6 सूक्तवाकत्यानूयाजानन्तर -MRA बौधायनेन दर्शितम्‌ - अनूयाजानां प्रथमं 
यजति देवे gA वसुघेयस्य वेत्विति देवो नराशांसो ag वसुघेयस्य वेलिति द्वितीयं देवो 
afa स्वि्टकृदिति तृतीयमनमानमनूयाजान्‌ यजतीति ब्राह्मणमुत्तमे वा5मत्सतेति व्यनिति यदा जानाति 
सूक्तवाकाय सूकवाकाननूकत्वानु ब्रृहीति तदा सूक्तवाकमन्वाहेई चावापरथिवी इति प्रतिपद्य इति | 


Not found in Baudhayana SS 3.29. 


(15) 18. 2.6.10- शंयुवाकमन्त्रस्य विनियोगं बौधायन भा 
— € यदानुजानाति शंयोरनुत्रहीति 
तच्छे युवाकमन्वाह wie इयेतदनुवाकस्य इति G 
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Not found in Baudhayana SS 3.29,30. 


There are also some citations from Baudhayana appearing in the commentary of 
Sāyaņa on Taittiriya Brahmana! and Aitareya Brahmana.2 But they could not be traced 
in the extant sütras of Baudhayana. 


For finding out the sources of these untraced citations, I have not only used the 
available concordances but have gone through all relevant portions of Apastamba (with 
its hautra in 24th Pragna) and Baudhayana with its Dvaidha and Karmanta. I had 
consulted this problem with some Srautis also. 


Since this illustrative list of citations remains untraced, one shall have to opine 
that certain portion of Baudhayana SS which Sayanacarya could utilise has not come 
down to us. 


1 e.g. T. Br. 3.6.2- 
तथा च बौधायन भाइ - यदा जानाति समिदूम्यः प्रेष्य इति c मैत्रावरुण; प्रेष्यति । 
होता agafa समिधा सुषमिधा IREA इति | भय होता - यनति समिद्धो भ्य मनषे दुरोणे इति | 
ताविमावेव व्यतिषङ्गम्‌ उत्तरेणोत्तरेणमैत्रावरुणः प्रेष्यत्युत्तरेणोत्तरेण होता यजति इति | 
Not found in Baudhayana SS. 
2 eg- (ऐ. त्रा २, ६-६-) मैत्रावरणोप्रैषादूध्व॑ Spi? बौधायनेन दर्शितः यदा 
जानाति उपप्रेष्य होतहव्या देवेभ्य इति तं मैत्रावरुणः प्रेष्यति भजेदग्नि; इति | भय होताप्रिगुमन्वाह 


देव्याः शमितारः इति | 
Not found in Baudhayana SS. 
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काण्डानुकमणिकायामुक्तम — 


शाखादि याजमानं च होतृन्‌ होत्रं च दाशिकम्‌ | 
तद्विधीन्‌ पितृमेधं च नवाऽऽहुः कस्य तद्विद; ॥ इति 
(काण्डानुक्रषणी २. t) 


शाखादिः “ इषे खा” (ते, सं १.१) इत्यादि प्रपाठकः | याजमान “सं त्वा सिञ्चामि ” 
(तै d १. ६. १-६) इप्यायनुवाकषट्कमन्त्राः | होतारः “ चितिः सुकू (a, आ, ३. १-१३) 
इत्यादयो मन्त्राः । “ सत्यं प्रपदे ?? (ते. ब्रा. ३. ५) इत्यादिक दा्शिक हौत्रम्‌। तद्विषयः प्रोक्तानां 


| सन्त्रपदब्याख्यानादेव तप्प्रतिपाथर्थरूपा देवता विज्ञायते | ब्राह्मणविशेषस्तु तत्तन्मन्त्रव्याख्या- 
| यद्यपि मन्त्रविनियोगा ब्राह्मणे सर्वेऽपि नाऽऽक्गातास्तथापि कल्पसूत्रकारित्रीह्णान्तर- 
[; | भतो बोधायनादि-सूत्रोदाहरणपूवक ब्राह्मणानुसारेण मन्त्रार्थं योजयामः ॥ 
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On Yaska's Etymology of Danda * 


DR. GEORGE CARDONA 


University of. Pennsylvania 


l. In Nirukta (henceforth Nir.) 2.2 Yaska gives the following alternative 
explanations of the word dandya and its meaning : dandyah puruso dandam arhati iti vd 
dandena sampadyata iti và ‘ʻA man (who is) dandya (is so called because) * (he) merits 
punishment (danda)? or because ‘ (he) is subjected to (joined with !) punishment'," He 
goes on to explain etymologically the word danda itself. Here again two explanations 
are noted: dando dadater dharayatikarmanah . . . damanad ity aupamanyavah.® 


The second derivation, though unjustified in terms of modern etymology,? is 
semantically understandable: danda “ punishmei.t ” derives from dam “ tame, subdue” g 


it is the means of subduing subjects. Moreover, Durga (ASS ed. of Nir., p. 134) cites 


Gautama Dharma Sütra 11.28 in support of this derivation: dando damanád ity āhus 
tenadantan damayet “ Danda (derives) from taming (damana) ; through it is “ (the king) °° 
to subdue the unsubdued." 4 


The first derivation of danda, from a verb dadate synonymous with dharayati 
(hold, wear, owe’), however, has caused some discussion, as has the example given by 
Yaska to illustrate this use of dadate : akrüro dadate manim. Let us tentatively translate 
this as **Akrüra holds (in his possession) the jewel (syamantaka)." M. A. Mehendale, 
in his paper **Yaska's Etymology of danda” 5, has questioned the correctness of inter- 
preting the above example as meaning “ Akrüra wears (has) the jewel." * He goes on 
to say (Mehendale 23-4): “But here the question arises: What is the relationship 
between the verb (dadate), which is taken to mean * to have, to wear’ and its derivative 
(danda), which means *punishment'? Perhaps these scholars mean implicity what 
Rajvade, following Durga and Skandasvamin, does explicitly . . . and take danda to 
mean “a stick? (which, however, in the illustration dandya ‘one who deserves punishment’, 
is not very likely) and thus suggest that a stick is something * held’ in the hand while a 


* This paper was originally requested for and submitted to the issue 
of the J. of Oriental Research commemorating the Silver Jubilee of the Kuppuswami 
Sastri Research Institute, Due to development beyond my control or knowledge the 
paper was not published at that time (1971). It is now published here upon the request 
of Dr. S. S. Janaki. 

5 
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jewel is something ‘held’ on the person. The meaning ‘to hold by hand’, which alone 
may be suitable for danda ‘stick’, but not for ‘punishment’, is quite clearly out of the 
question for ‘jewel’. And the meanings ‘to have’, to possess or ‘to wear’, which are 
likely in the case of‘ jewel’, can hardly be considered for the derivation of danda, even. 
in the sense ‘stick’, the meaning ‘to wear’ being impossible and that of * to possess’ 
being too general.” After summarising the story involving the jewel syamantaka 
(Mehendale 24-25) in order to demonstrate that Akrüra cannot be spoken of as wearing 
the jewel, Mehendale concludes (28) that, on the basis of the Visnu Purana version of the 
story, *. . . dhárayati with reference to Akrüra's possession of the jewel is best interpreted 
to mean ‘to keep for someone else, to hold in trust, to owE'." [Emphasis mine] He 
further concludes (Mehendale 29) that, in his explanation of danda, Yaska shows a 
knowledge of the use of dhárayati meaning '* owe ”, first known from Panini’s grammar.” 
Thus danda *'punishment" is, according to Mehendale, that which an offender owes. 
In a more recent work (Some Aspects of Indo-Aryan Linguistics, Univ. of Bombay, 1968), 
Mehendale has gone further while again treating Yaska’s explanation of danda. He 
claims (p. 11) that, since the use of dhdrayati meaning.“ owe” is first known from Panini, 
Yaska’s use of the verb in this sense could be used as supporting evidence for showing 
his posteriority to Panini. 


While Professor Mehendale has discussed the questions involved with his- 
customary erudition and presented much of the evidence to be considered in full I 
beg to differ from him. In this paper I wish to show that: (a) Yaska's derivation 
of danda from dadate equivalent to dhdrayati has to be interpreted as a derivation from a 
verb meaning “hold” (2); (b) the connection of danda “stick, staff, rod, cudgel, 
punishment, fine" with a verb meaning “hold” is not so semantically difficult as- 
Mehendale would have it (3); (c) the Vignu Purana version of the story involving the 
jewel syamantaka affords no conclusive evidence for saying that in Yaska's example 
akriro dadate manim, dadate (=dharayati) must mean ** owes " (4) ; and (d), consequently, 
Yaska’s use of dhárayati in the passage concerned cannot be used even as supporting. 
evidence for demonstrating his posteriority to Panini (5). 


2. |t is evident from the Nir. itself that when Yaska states that dadate has the 
meaning of dhdrayati (dharayatikarman, see 1) this meaning is * hold’. In Nir. 3.16 he 
cites Rgveda (RV) 1.41.95: catura$ cid dadamanad bibhiyad a nidhátoh| na duruktdya 
sprhayet and paraphrases: catura$? cid dhdrayata iti] tad yatha kitavad bibhiyad evam 
eva duruktdd bibhiyat “(a gambler) holding (dhdrayatah—dadamandt, abl. sg.) four (dice) ; 
as (one gambler) should fear (another) gambler, even so should one fear evil speech." 1९ 
Jn this passage there can be no question of holding for someone else, holding in trust, 
‘or ‘owing; gambler stands in fear of another holding four dice until the throw 
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There is another Nir. passage to be considered in connection with the word 
danda. In 3.21, commenting on rambha and pináka of Nighanju 3.29, Yaska notes that 
these are words denoting a danda; rambhah pinakam iti dandasya. He further derives 
rambha from drabh ** grasp, hold on to" : árambhanta enam “ one holds (lit. “ they hold ”’) 
on to it”, that is, as Durga notes (p. 281 : askhalandrtham), in order not to slip. 


From the above it follows that in Yaska's explanation of danda the derivation: 
from dadate (—dhárayati) is easily interpreted as merely showing a derivation from a 
verb meaning *'hold". There remains, then, to show how Yaska could envisage a 
semantic connection between a staff which is held and a punishment of which one is 
worthy or to which one is subjected, 


3. The primary meaning of danda is clearly « stick, staff, rod ".'? For example, 
in the Mahabhdsya (ed. Kielhorn, henceforth Bh.) Patañjali gives an example of 
karmakartr (reflexive) usage (Bh. ad 3.1.87, vol. TI. 67.5): namate dandah svayam eva 
“The stick bends of itself". We may, for our presentation, divide the primary meaning 
into three spheres: (a) a stick used for walking, (b) a stick or prod used for leading 
cattle, (c) a stick used as a weapon, a club or cudgel. 


(a) Atharvaveda (AV) 10.8.27 (recurring in Svetasvatara Upanisad 4.3) tvam stri 
tyam pumán asi tvam kumara uta và kumari | tvam jirno dandena vaficasi. . . . “You are 
woman, you are man, you are the youth, the young girl, you are the old man going 
crookedly with his (walking) stick. . . ." This usage is of course to be compared with 
Nir. 3.21 (above, 2). 


(b) RV 7.33.6: dandd ived goa jandsa asan paricchinnà bharata arbhakasah/ 
abhavac ca puraetd vasistha adit trtsūnām vio aprathanta “Like rods for leading cattle 
were the few (weak) Bharata trimmed ‘bout; and Vasistha became the leader, then did 
the clans of the Trtsus spread." A more mundane example is offered by Pataíijali 
(Bh. ad. 1.1.1, I. 38. 4-5): devadatta gam abhydja Suklim dandena “ Devadatta, lead the 


white cow here with a rod." 


(c) Satapatha Brahmana 1.5.4.6: devas ca vā asurāś cobhaye prájapatyah pas- 
prdhire] te dandair dhanurbhir na vyajayanta ‘Tbe gods and the asuras, both offspring of 
Prajapati, contended; they did not gain victory with sticks (clubs) (or) with bows.’ 
AV 5.5.4: yad dandena yad isva...aruh... krtam]| tasya tvam asi niskrtih semam 
niskrdhi purusam ** Whatever wound is produced by a stick (club), by an arrow . . ., of 
that are you the healing; do you heal this man." We may also note that in the fourth 
varttika on Panini 2.2.36 provision is made that a nominal containing a seventh-triplet 
ending (a locative ending, deleted in a compound) occurs after a word denoting a weapon 
(praharana) in compounds of the bahuvrihi type; Patañjali’s examples are asipani “in 
whose hand there is a sword” and dandapani “in whose hand there is a club ??, 
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We may also include in this rubrique the distinction made between two types- 
of assault: verbal assault (vakparusya) and physical assault (dandapárusya), as noted, for’ 
example in Manu 8.6 (Nirnayasagar ed.: párugye dandavácike) and Kautilya’s Arthasástra 
(ed. Kangle, 3 18-9). 


3.1. A danda “staff” is borne (dhr, dhárayati) and it can serve as a symbol of 
an office orestate. For example, the funeral hymn AV 18 has two verses (59, 60) which 
say: dandam hastad ādadamāno gatüsoh . . ., dhanur hastád ádadamáno mrtasya ... 
Taking the staff from the hand of him whose life is gone ”, ** Taking the bow from the 


hand of the dead one", with reference to a brahmana and a ksatriya, respectively, as 
Sayana notes.!* 


A staff is of course given to one entering into the estate of being a brahmacárin 
by the teacher at the initiation ceremony (upanayana). And the brahmacarin bears the 


staff along with other symbols of his estate, such as the animal skin (ajina), sacred thread. 
(upavita) and the girdle (mekhala); e.g, Yajnavalkya (Nirnayasagar ed.) 1. 29ab: 
dandajinopavitani mekhalam caiva dhdrayet, Visnusmrti (Adyar Library Series ed.) 28.8 : 
mekhaladandàájinopavitadháranam. —Paraskara Grhya Sütra 2.5. 11 gives among the duties 
of the brahmacarin the bearing of the staff (dandadharana), caring for the fire (agnipari- 
carana), obeying his teacher (gurususrusa) and begging for alms (bhiksdcarya). Fora 
more detailed list of the equipment of a brahmacarin reference may be made to the verse 
cited in the commentary on Vispusmrti 28.8, where not only the staff etc., but also the 
water pot (kamandalu) is noted (dandam kamandalum . . . brahmacari tu dharayet). With 
regard to the kamandalu I would recall Panini 2.3.21 (itthambhütalaksane [trtiya 18] ). 
This provides for introducing the instrumental endings when there is to be denoted a 
characteristic (laksana) of a state which has been reached (itthambhüta “ become thus ™), 
One of the standard examples of commentators is (cf. Kasika) api bhavan kamandaluna. 
chatram adraksit “ Did you see (recognize) the student with (by) his water pot?” 17 


3.2. The bearing of the staff (dandadharana) is thus a duty of a brahmacarin 
and the staff is a symbol of his estate. Similarly is the staff or rod the symbol of a 
ruler, who is also called dandahara; e.g., Kautilya 1.4.14: baliyan abalam hi grasate 
dandadharabhave “The stronger swallows the weak when there is not a ruler (bearer or 
wielder of the rod)? As a symbol of royal power, the rod then comes to be used 
in the meaning of the punishment meted out by the ruler. Now, for inflicting punish- 
ment two synonymous expressions are used: dandam kasmim$ cit patayati (“ let fall the 
rod [punishment] on someone") and dandam . . . dhàrayati ; e.g., Manu 8.126 ; dandam 
dandyesu pátayet, 11.21 : na tasmin dharayed dandam. Hence, the compound dandadharana’ 
could mean not only “ bearing of a staff" (above, 3.1) but also ** wielding the rod, 
meting out punishment" as, e.g, in the verse from the Vivddaratnakara (cited in 
Dharmakosa Y. l, p. 593, col, l bottom): rajino mantrina$ caiva visesad enam 


fc 
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apnuvul| aśīsanāt tu papandm natānām dandadharanat “ Kings and their ministers attain 


it [evil] most assuredly as a consequence of not chastising evil and inflicting punishment 
on the well behaved,” 19 


3.3. It is clear, then, that dandam dhárayati meant “ bear a staff, rod ” as a 
symbol of an office or estate, such an office being that of ruler. The bearing of the staff 
(wielding of the rod) was the wielding of royal power, hence the infliction of punishment; 
so that danda acquired the meanings '* punishment”, **fine".? And it is not proper 
to deny ४६३४४ the ability to see such a connection between danda “stick, staff, rod” 
and danda “ punishment”. Sanskrit usage, as illustrated above, most certainly must 
have enabled him to see a connection between danda and a verb meaning “ hold’? 
(dadate — dhárayati ) 2 


4. I believe I have shown in the preceding sections that Yaska’s explanation 
of danda is perfectly understandable without requiring that in the Nir. passage in 
question he has used dhdrayati (= dadate) in the sense “owe”. Only one point has lead 
Professor Mehendale to assert that this must have been the meaning intended by Yaska ; 
this is the example akrüro dadate manim. In the commentary of Skandasvamin on 
Nir. 2.2 (ed. Sarup, p. 27) the statement is made: akrüro nama yrsnyandhakadhipatih] sa 
dadate dhárayate manim mastakena syamantakam nama. Akrira is identified as a king 
who wore the syamantaka jewel on his head (mastakena). Similarly, Durga says (p. 134) 
sa dadate manim syamantakanamanam Sirasé. Roth (cited in Mehendale 23) notes, 
*Akrüra trägt (hat) den Edelstein, wird angeführt zum Beweise, dass dad in der 
Bedeutung halten, tragen vorkomme." It is in reaction to this that Mehendale has 
suggested that dadate—dhárayati in Nir. 2.2 must mean “hold in trust, owe". For, as he 
notes, Akrüra did not wear the jewel on his head. 


Two points need to be made here. First, we must take care to read what Yaska 
actually said without necessarily letting commentatorial remarks determine our interpreta- 
tion. Leaving aside Skandasvamin and Durga (the origin of their interpretation of the 
sentence in question involving a version of the story to be considered separately), then, 
akrüro dadate manim is to be interpreted as meaning *Akrüra holds (in his possession) 
the jewel (syamantaka)”’ ; see 1.22 


The second point I wish to make is that I do not think the Puranic evidence 
supports Mehendale's conclusion. Mehendale makes much of the fact that Akrüra does. 
not actually wear the jewel and with this I agree. With the rest of his argument | cannot 
agree. Of course the jewel was only entrusted to Akrüra by Satadhanvan, so that one 
can say that dhdrayati with reference to the former can mean not only “holds in his 
possession" but also “holds in trust". But when Krsna says that he is asamartho 
dhárane?? “unable to hold (keep)" the jewel, d^ here clearly cannot mean “owe”. In 
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the next sentence containing dhr (VP 4.13.159, see fn. 23), Krsna says to Akrüra : tad 
bhavün eva dharayitum samarthah “You alone are capable of keeping it”; here again 
“hold, keep" is the only appropriate contextual meaning, not “owe”. Similarly, it is said: 
of the jewel (VP 4.13.155[68] ) : Sucind . . . dhriyamanan a$egarástrasyopakarakam a$ucinà 
dhriyamánam ádháram eva hanti “Borne (worn) by a pure person, it serves for the benefit of 
the entire kingdom ; borne (worn) by an impure person, it slays the very bearer.” That 
‘bear, wear” is the proper contextual meaning of dhr here is confirmed by VP 4.13.29(18]: 
tac ca Sucind dhriyamdnam asesam eva svarnasravadikam gunajütam utpddayaty anyathá 
dharayantam eva hanti ity ajinann asáv api prasenas tena kanthasaktena syamantakendsvam 
Aruhyátavyám mrgayam agacchat ** And that (jewel), when worn by a pure person produces 
all manner of good things, such as the flow of gold, otherwise it slays the very bearer ; 
not knowing this, Prasena, with the jewel clung to his throat, mounted a horse and 
went hunting in the forest." Of course he then met with his death. That the passage 
speaks of the jewel as clung to the throat clearly indicates that in the preceding passage 
dhriyamdnam means “worn”. Mehendale is of course aware of all this in his excellent 
exposition of the facts. He states (Mehendale 28) : “ It is true that in the Visnu Purana 
itself the verb ./dhdraya - seems to have been used also in the sense ‘to possess’. But 
it is not intended to suggest here that ॥/ dr - is never used in Sanskrit in the sense ‘ to 
hold’, ‘to possess’, or even ‘to wear’. What is intended to make clear is the fact that 
these meanings are unsuited for the derivation of danda, and that on the basis of the 
Visnu Purana version, dhdrayati with reference to Akrüra's possession of the jewel, is 
best interpreted to mean ‘to keep for someone else, to hold in trust, to owe '." 


Mehendale’s only claim, then, turns out to be that the meaning “hold °’ is 
unsuited for deriving danda from dadate=dhérayati. But, as I have shown above, the 
meaning “hold” for the verb in question is semantically perfectly suited for this 
derivation. One has only to consider the semantic development summarised above. 


5. It follows from what has been said that Yaska’s derivation of danda does 
mot supply conclusive evidence for his use of dhdrayati in the meaning “ owe ». This 
is not to deny that Yaska may have known such a usage. That Panini provides for the 
dative to denote a creditor to whom one owes (dharayati) something (see fn. 7 above) 
does not mean he was necessarily the first to know of such a usage. He merely provides 


for it by a rule. Such a usage may well have been common before him, just as it is also 
attested in the Prakrits and in modern Indic.?: 


6. Summary. Yaska explains dandya “who merits punishment” as derived 
from danda. In turn, the latter is explained as deriving from a verb dadate equivalent 


o dharayati. The question is how danda meaning “ punishment” is semantically relatable 


E to a verb meaning “ hold, bear’’. The question is satisfactorily answered by considering 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


G. CARDONA—YASKA ON DANDA 39 


the semantics of danda and its usage with the verb dhr : dandam dhérayati means “ bears 
a staff’? as a symbol of an office or estate. A ruler bears or wields the staff or rod 
which is the symbol of his office and then comes to mean the punishment meted out by 
him. For this last meaning the same expression, dandam dhárayati, is used. Once such 
a semantic relation is established, there is no need to say that Yaska’s use of dadate= 
dhárayati is an example of the use of the latter verb in the meaning “ owe”. And Yaska's 
usage thus offers no support for establishing his posteriority to Panini. 


NOTES 


1 Gf. Durga (ASS ed. of Nir.) p. 134: dandena va kársapanádinà sampadyate 
samyujyate ; here danda denotes a fine. 
2 There follows an example which need not concern us here. 


3 On the various etymological connections suggested for danda see Mayrhofer, 
A Concise Etymological Sanskrit Dictionary, vol. IT, pp. 11-12. 

“Cf. also such synonymous pairs as vágdanda, vagdama “reprimand” (see 
Dharmakosa Y.1.592). Amarakosa (ed. Narayan Ram Acarya, Nirnayasagar Press, 1950). 
after noting the four means (updya) used by a ruler for subjugation (1508 : bhedo dandah 
sma danam ity upayacatustayam) gives (1509: sahasam tu damo dandah) the terms for 
physical assault, punishment: s@hasa, dama, danda. 

5 This first appeared in JAOS 80.112-5 (1960); it was subsequently reprinted 
in the author's Nirukta Notes, Series I (Deccan College, 1965), pp. 22-30. References in 
the author's name. 

® Mehendale 23. I think he is correct in rejecting “wears” but not in rejecting 
“has”; see below, 4 with fn. 22. 

7 Panini 1.4.35 : dhdreruttdmarnah (sampradanam 32) states that a kdraka (1.4.23: 
karake) functioning as creditor (uttamarna) with respect to the action denoted by dhr— 
which thus here means ''owe"—is assigned the name (samjna) sampradana, that is, is 
assigned to that syntactic category. By 2.3.13 (caturthi sampradane) the fourth triplet of 
nominal endings (caturthi, i.e., dative endings) is introduced after a nominal when a 
sampradana is to be denoted; e.g., devadattaya satam dhárayati “He owes Devadatta one 


hundred.” ; 
8 Mehendale (23, fn. 5) is in error when he says that Yaska does not cite 


this verse. 
9 The ASS ed. of Nir. reads (p. 253) caturo’ksan dharayatah ; Sarup's ed. (p. 68) 


reads caturas cid [aksén] dharayatah, with the word denoting dice in brackets. 
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10 For further details of interpretations see Durga p. 254, Sāyaņa on RV 1.41.9 
and Lüders Philologica Indica 160-1, who agrees with these commentators on the 
major points. 


u Note that Haradatta, in his Padamafjari on Kasika 5.1.66 (ed. Dwarikadas 
Shastri and Kalikaprasad Shukla, vol. IV, p. 70) comments that danda is both a particular 
upaya (upayavisesah, see fn 4 above) and a hand support, that is, a walking stick 
(hastalambas ca). 


12 This is to be found in the major lexica. The smaller Petersburg lexicon gives 
Stock, Stab, Prügel, Keule as meanings under (a), while der Stock als Symbol der Gewaltth- 
Gtigkeit, offene Gewalt, thatlicher Angriff appear under (r) and der Stock als Symbol der 
richterlichen Gewalt und Strufe, Strafe appear under (५) ; these are given under definitions 
1,12.14 in the large Petersburg lexicon. Similarly Monier-Williams and Apte. The 
Sabdakalpadruma and Vácaspatyam also list damdah: lagudah first. For the materials 
used in this paper I am of course indebled to these works as well as to the 
Dharmakosa edited by Laxmanshastri Joshi. i 


10 [ include this here under the assumption that dandaparusya was etymologically 
an assault with a club; it includes any physical assault; for example, Kautilya (3.19.2) 
states a fine of three pana for one who touches another below the navel with his hand, 


mud, ashes or dust (na@bher adhahkayam hasta-panka-bhasmapamsubhir iti sprsatas tripano 
dandah). 


M Vol. II, p. 1695 of the Hoshiarpur ed. of AV: dandam hastad ity anayá 
pretabrahmanahastad vedayastim putro grhniyát, dhanur hastad ity anaya pretaksatriyahastad 
grhuiyàt. 


1० E.g., Sankhdyana Grhya Sütra (ed. S. R. Sehgal) 2.6.2: .. . dandam prayacchati, 
Paraskara Grhya Sütra (Gujarati Printing Press ed.) 2.2.11-12: . . . dandam prayacchati | 
4am pratigrhnati “(The teacher) gives the staff (to the student) ; he accepts it^ ; Kathaka 


Grhya Sutra (ed. Caland) 4.1.22: palásam dandam brahmanaya prayacchati * . . . gives 
to a Brahmana a staff of ७818689 wood.” 


1$ Dhr here of course means both “ bear "' and * wear °’. 


17 The actual example in Bh. (I. 456.17-8 : api bhavan kamandalupanim chatram 
‘is kamandalupáni ‘who has a kamandalu in his hand ”, used in an argument 
about the necessity to avoid introducing the instrumental endings in such 


Sx s 

Cf. Mallinatha’s comment on Raghuvamsa 9.3. where dandadhara occurs: 
raja ** The bearer (holder) of the rod (staff) (i.e.,) the king". 

C. Mahābhārata (critical ed.) 1.11.15, where the snake Dundubha, after 
4) nonharming (ahimsā), truthfulness (satyavacana) and forbearance 

f à Brahmana (brahmanasya paro dharmah) —beyond even 
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the traditional maintaining of the Vedas (vedanam dharanad api)—says to Ruru : ksatri- 
yasya tu yo dharmah sa nehesyati vai tava] dandadháragam. . . . “But the duty of a 
ksatriya is not desirable for you (viz.,) the bearing of the rod (administration of justice, 
infliction of punishment)... .” 


? See Dharmakosa 1. 1, Index, p. 26 sv. danda for the various meanings with 
references. It will not be out of place here to note that in Greek too sképtron had a 
similar semantic development: stick, staff, Sceptre as symbol of an office; see Liddell- 
Scott-Jones, A Greek-English Lexicon and H. Ebeling Lexicon Homericon sy. 

*1In connection with Yaska’s explanation of danda and the use of this term 
in a legal sphere recall that Yaska also discusses (Nir. 3.3-3.6) questions of inheritance. 

22 May I note that Mehendale P. 23 is not precise when he says that Sarup 
follows Roth. Sarup (Nirukta translation, reprinted, Delhi, 1967) simply translates, 
* Akrüra holds the jewel.” It is a matter of conjecture whether he meant by this 
that Akrüra wore the jewel, but Sarup certainly did not render ** wears २०, which is the 
first translation of Roth’s (rrágt). 

23 Visnu Purana (VP) 4.13.156 [69]; the references are to the Bareli edition, 
the only one available to me at the time I was writing this paper; within brackets I 
include references given by Mehendale in his paper on danda (see fn, 5 above) wherever 
he gives such references. 

24 See 1२, L. Turner, JAOS 81.131 (1961), A Comparative Dictionary of the 
Indo-Aryan Languages, item 6791. 
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E O ६ दण्ड्यः पुरुषः! इति । दण्ड्य इत्येष तद्वित; पुरुषशब्दविशेषणम्‌ | पूर्व तावत्तद्विताथ 
| निवक्ष्यति ततः पदार्थ निवैक्ष्यति । कस्मिश्विदपराधे दण्डमहतीति दण्डयः | दण्डेन वा कार्षापणादिना; 
य; संपते संयुज्यते स दण्ड; । अधुना पदार्थनिवेचनम्‌ | ' दण्डो ददते;” धारयत्यर्थे वर्तमानस्य | 
धाते ह्येषोऽपराघेशु राजभिः । आह | vm; पुन; क्वचित-प्रयोगो ददतेर्धारयत्यथे इति | उच्यते | 


दशे वेदे लोके च | वेदे तावत्‌ । fel देवाः gunt खाददन्त (ऋ. सं. ७. ३३. ११) इति | तथा 


दुर्गीचायः, few, २, २, 
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Miscellaneous Notes on Sanskrit Etymology 


Prof. T. BURROW 
Oxford 
l. oja- 


Classical Sanskrit has a word oja- meaning *odd' of numbers (one, three, 
five, etc.,) which is quoted from such texts as RVPratisakhya, Siiryasiddhanta, and Varaha- 
mihira's Brhatsamhita. Jt is also found not uncommonly in the Arthasastra (e.g., 
2,3,7; 10, 5, 16). Concerning the etymology of this word nothing appears to have been 
Said, and it does not appear in M. Mayerhofer's Etymological Dictionary. The word 
is to be explained as Prakrit in origin, being derived from Skt. ayuja-. This word ayuja- 
in the same sense is also used in Sanskrit and it appears in an earlier stratum of texts, 
.g., in Srautasiitras, The later texts have substituted the Prakritic for the originala 


Sanskrit form. 


2. kenika 


The word keniké meaning ‘tent’ is recorded only on the authority of the 
Sanskrit lexicographers, notably Hemacandra, but it is nevertheless of considerable 
interest, This is due to the fact that it bears a striking resemblance to the Greek word 
for ‘tent’ namely skéné. As regards the changes in form, the loss of the initials s- is to 
be explained by the fact that it has come into Sanskrit through a Prakrit intermediary. 
In native words initial sk- produces the aspirated initial kh-, but this rule need not apply 
in the case of borrowed words, and in this case the s- is simply dropped. The intervo- 
calic cerebral -n- is also Prakrit. As regards the final part of the word the IA suffix-ikd 
has been added in adopting this foreign word. It is well known that a nuinber of Greek 
words gained currency in India, and eventually came to be adopted in Sanskrit as a 
result of Greek rule in the Punjab and North-Western India under Menander and his 
successors. Not unnaturally a number of these have to do with military matters, e.g., 


khalina- ‘bridle’? and surungā ‘mine, under- ground passage’. The word Kenik@ is one 
of these, and it may well be that along with the word, the tent itself (in proper Sanskrit 


patakuti) was a Greek innovation. 


3. kakini 
This word, meaning ‘a coin of small value’, also means * a cowrie used as a 
2 . * . 
coin’, and in looking for its derivation one must start from the second, which is obviously 
z © . oa: 
the m original, meaning. This being the case, there are certain Dravidian words 
2 


5 ff f i Te. kaki cippa * a bivalve shell’, Kol. 
ffer themselves for comparison, namely 2 
KS Lake shellfish’, Nkr. käke ‘id.’ (DED. 1196), to which DEDS; added Ma. kakka 
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* shell, cockle’. There can be little doubt that there is a connection between the Sanskrit 
word on the one hand and the Dravidian words on the other, and since the Sanskrit 
word only appears with the suffix -ini the Dravidian words cannot, on this formal 
ground, be derived from it. Also the Dravidian words only have the original meaning 
‘ shell’ as opposed to the developed secondary meaning of the Sanskrit word. This 
being the case it seems fairly clear that the Sanskrit word is in origin a loanword from 
Dravidian. 


4. trapusa- 


For trapusa- ‘the fruit oft the coloquintida and other cucumbers’, trapusi 
‘the plant’ no etymology has so far been discovered. M. Mayrhofer considers the 
possibility that it may be of foreign origin. He notes the variant form tipusa- in Pali, 
and he observes that, in contradistinction to the usual -s- is not converted to -s- after u-. 
The latter fact, since such forms are not uncommon (mustd, musala-, etc.,) is probably 
indicative of dialectal rather than foreign origin, and in this connection it should be borne 
in mind that in the Kafiri languages, as reported by Morgenstierne, -s- is not changed 


-s- after -u-. In Sanskrit an alternative form trapusa- with the regular development is 
also recorded. 


The Sanskrit lexica also record a form trapu-karkati in this sense, in which 
karkati ‘cucumber’ is specified by the prefixed epithet trapu- This provides a key to the 
problem of the etymology of the word trapusa-, since there exists in Indo-Iranian and 
Slavonic an adjectival base trp- having the meaning ‘sharp to the taste, pungent, sour, 
etc.’ For these words see R, L. Turner, CDIAL, no. 5930. He constitutes a base frpu- 
to be compared with Russ. terpkiy ‘sharp to the taste, sour’ (< *trpuku) and refers also 
to the Vedic adjective trpra- which in certain contexts has been considered to have the 
meaning ‘pungent’. In view of this evidence we can sce that in trapu-karkati we have 
another form of this adjective qualifying karkati and that from this base trapu- the word 
trapusa- is further derived. We have the same variation of grade in the root between Pa. 


tipusa- (<* trpusa-) and Skt. tapusa- as between the two forms of the basic adjective 
trapu- and trpu. 


5. nāgoda- 

This word meaning * armour covering the bell 
graphers. Beside it there is another form nagodara- 
modification of ndgoda- under the influence of udara-. The primary form ndgoda- is not 
capable os a Sanskrit derivation and it looks as if it might be a loanword. A satisfactory 
explanation can in fact be got from Iranian, assuming an original form *nafa-gauda- 


“covering or protecting the navel’. The intervocalic f- first becomes -h- and then is 
elided, with resultant contraction of t g the form nágoda- as i 
in Sanskrit. nágoda- as it appears 


y’ is recorded only by the lexico- 
which is obviously a secondary 


he vowels producin 


https://archive.org/details/muthulakshmiacademy 


e 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


T. BURROW—NOTES ON SANSKRIT ETYMOLOGY 45 


| It has been observed that the Sanskrit word varabdna- ‘breastplate’ is of 
Iranian origin (see M. Mayrhofer, Etymological Sanskrit Dictionary, s. v.). Itis not 
therefore surprising that another piece of defensive armour should also turn out to be 
of the same origin. 


6. prasala- 


This word, meaning ‘the cold season’ is also known only from the lexico- 
graphers. The reading is uncertain varying between prasala- and prasala-. The latter 
form has been adopted in our modern dictionaries, but the choice can only be made if a 
reliable etymology can be demonstrated. Such an etymology is available if we read the 
word prasala- with palatal $. The radical part -śala- in prasala- is to be connected with 
the well known IE root meaning ‘cold’ which appears also in Skt. sisira- ‘cold’ (with 
reduplication and change of -/- to -r- as opposed to its preservation in prasala-). 
and in Av. sarata- ‘cole’, Lith, sal tas ‘cold’, pasalas ‘frozen earth’, OPr passalis 


‘frost’, etc. 


7. bhukkhána 


The lexicon Sabdaratnakara of Vamana Bhatta Bana records a word bhukkhana-~ 
m. meaning ‘horse’s feeding bag (asvabhastra). The word has not so far been noted 
elsewhere, but its currency in South Indian at the time of the composition of this lexicon 
(c. 1,400) can be assumed on this evidence. A series of words connected with this 
have been recorded in DED 3650, e.g. Ta. pokkanam beggar's bag, Ka. bokkana 
pouch, beggar’s bag, horse’s gram-bag', Te. bokkena * gram-bag, nose-bag. The 
Sanskrit word was adopted from this Dravidian source at a late period and was probably 


only current in South India for only a limited time. 


8. varuda- 


Skt. varuda- * Name of a low mixed caste (one of the seven low castes called ant- 
yajas whose occupation is splitting canes) ° is a word so far quoted only from late Sanskrit 
texts, It is quoted only from Kullüka's commentary on Manu 4, 215, and from lexica ; 
the feminine varudi from a commentary on Yajnavalkya, Presumably because the word 
is late and rare it does not appear in M. Mayrhofer's Etymological Sanskrit dictionary, 
However apart from the above information taken from Monier Williams ' dictionary the 
attestation of the word can be considerably extended. An alternative form várufa- ‘Name 
of a class of Mlecchas (MW) ' is obviously the same word and should be given the same 
meaning of *basket-maker °. This form is quoted in Edgestonis/BHs dictionary from 
the Mahavastu in the sense of * cane-splitter, mat-maker ', and to this we can add another 


occurrence in Gilgit Manuscripts Ill. 2, 141. These references take the word back to a 


date considerably earlier than the above. A still earlier reference can be cited from 
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Vt. i on P. 5, 4, 36 where a vrddhied form váruda- is stated to be formed from varuda-, 
Thus the word can be shown to have been current in Sanskrit at least from the time of 
Katyayana (3rd cent. B.C.2) down to the late period, though the fact that it occurs so 
rarely might suggest that it was current in a rather restricted area. For the rest we may 
note that Sanskrit has also a late and corrupt form buruga- that Pkt. varuda- appears in 
the Jain canonical literature in the same sense, and that one derivative from the vrddhied 
form, Ku. baruri ‘basket-maker’ is quoted from modern Indo-Aryan, (CDIAL 
no. 11562). 


The word varuda- contains a suffixal element -uda which is found also in 
Garuda-. This latter form has been discussed recently by H. W. Bailey (Adyar Library 
Bulletin, 31-32 (1968), pp. 8-11). In this article he pointed out that Garuda, which is, 
clearly related to garutmant- represents original garuta-, which has undergone both 
cerebralising and voicing of the intervocalic-t-. The same suffix -ufa < -uta occurs 
also, as he points out in such forms as harmuta- ‘tortoise’ and tarkuta- * spindle’, in these 
cases without the voicing. Another instance is /akufa- ‘cudgel’ <*lakuta-, beside which 
there is an alternative form /aguda- with Prakritic voicing of both the intervocatic 
consonants. In the same way varuda- | varufa- has developed from original *varuta-. 
This being the case, itis to be expected that, like these other words formed in the same 
way it will be of IE origin, and not a word borrowed from some substrate language. 
An IE etymology is in fact readily available since IE has a well attested root ; namely 
wer- ‘fasten string, attach etc. (Pokorny, IEW. p. 1150) appearing in such words as 
Lith. veriu, verti ‘thread, string, twine, fasten’, Lett. vert ‘to thread, sew, stitch, plait, 
braid, twist’, Lith. virve ‘rope’, etc. etc, and finally in Skt. yaratra ‘rope’. The plaiting 
of baskets comes within the sphere of the meaning of this root, and so the derivation of 


varuda- from this 18 source can be regarded as straight forward from the point of view 
of both root and suffix. 


In the Manu passage referred to above the word varuda- is given in the com- 
mentary as a synonym of vena-, which according to MW means ca worker in reeds’, i.€-, 
basket- maker, mat-maker, etc? This word is also comparatively rare, and for this reason 
it also finds no place in Mayrhofer's dictionary. Its etymology is 1 Never perfectly clear. 
It is derived from the root ve- ‘to weave’ with the suffix na and the -n- has been spont- 
aneously cerebralised, as often happens. From the same root we have venu- ‘bamboo’ 
{also with spontaneous cerebral) and vetasa- ‘reed’. In other IE langua Gs a variety of 
words meaning ‘willow, withy’ are similarly derived: Ay vaeta G i j ith 
vytis, etc. à . y-, Germ. Weide, Lith. 


9. vali- 
The etymology of Sanskrit vali- * fold of F 
- é th 1 » fi P 
Mayrhofer in his etymological dictionary, © skin, wrinkle? is left undecided by 


a Ed as is also the questi : : 6 
. the rootval- ‘to turn round’. The meaning given ab question of its connection with 
ECL WES above is the normal one in Sanskrit, 
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and the only familiar one, but another meaning, namely ‘curve or spiral in an antelope's 
horn’ is attested by the following passage in Bhdradvaja Srauta-sütra X, 6, 13: athadsmai 
trivalim pancavalim và krsnavisanám daksindvartam prayacchati, “Then he gives the sacrificer 
a horn of a black antelope having three curves or five curves by the right". From the 
combination of the two meanings of the word vali- it is evident that its original meaning 
was the general one of ‘bend, curve fold, spiral’, and this accords well with a derivation 
from the IE root wel, turn, revolve, etc.’ (Pokorny, IEW, p. 1140 ff,) with which a 
connection has been suggested. In particular the connection should be noted with 
Gk, helix ‘coil, spiral, convolution’ since the Greek word representing an original stem 
welik- corresponds very closely to Skt. vali- differing only in having acquired an additional 
suffix -k (weli-k-). From the same base Greek also has such forms as helisso * turn round 
or about, roll, wind’, heligmos * winding, convolution °, heliké * winding" helinos ‘vine 
tendril’ (cf. for the form Skt. valina-adj.), and so forth. In connection with an 
animal's horns helikokeratos * with curled horns’, and Aelixokerós * with crumpled horns” 
can be quoted. There can be little doubt that in view of the new meaning attested by the 


Sütra Sanskrit vali- goes with these words. 


There is also no objection to connecting Skt. valika- * projecting thatch? with 
these words. The thatch at the end of the roof, being no longer supported, bends 
down and overhangs, so that a derivation from this base is semantically very suitable. 


Another Sanskrit word used in this sense is mivra- (AS. 4, 4, 16, where it is 
misread as nipra-, Kapphinabhyudaya I, 30; there is also a variant nidhra- which appears 
to be palaeographic in origin (cf. further CDIAL, no. 7573.) This cas be seen e 
containing the same root, this time with the common changes of | to r, with prefix ni- 
ni-yr-a-). The meaning here also is * bent down, bending down’. 

Greek helix and helike also have the specialised meaning of * convolution of a 
spiral shell’, and from the same IE root there is OE weoloc and Engl. wheel In the light 
of these forms we may consider the etymology of Skt. varaja- ° shell, Coney . Itis now 
well known that in Sanskrit suffixal -dfa arises by spontaneous Ls from earlier 
-dta, so that the earlier form of the word must have been * varaia; 5 SRE IE A is 
frequently converted to r in Sanskrit this varata- could me reprsent e a a 
form would derive naturally and easily from the root in question from w 4 i we 
have seen words denoting the spirals of sea-shells and the shells themselves have elsewhere 


been derived. 


As regards the verb valati itself this has been traditionally. connected is 
the same IE root. The only objection to this derivation is that the word is-only esse 

iod in Sanskrit. This] objection has been partly removed by the evidence 
pube one which is recorded much earlier, is to be connected with this IE Toot 
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In addition it should be pointed out that the fact that a word ! is only recorded late in 
the literature does not preclude its IE origin. There are other such words not only 
appearing first in late Sanskrit but also in Middle or even New Indo-Aryan. 


10. vellati 


One would expect a root of the form vell- to be a late development, and agree 
with Mayrhofer that it is probably of MIA origin. Before attempting to decide what 
this origin is, it should be pointed out that it has two apparently incompatible meanings, 
on the one hand ‘shake, tremble, be agitated’, and on the other, ‘be curved, curly, 
bent, twined, etc’. Only the first meaning is in fact given in our dictionaries for the 
verb itself. The second meaning is given under the form of the past participle passive 
vellita-: ‘bent, curved, crooked’. Similarly in Prakrit the verb vellai is given the two 
quite different meanings of ‘shake, tremble’, and (with prefix sam-) ‘be rolled up’. In 
view of these differences of meaning it is reasonable to look for more than one 
origin for the late Sanskrit root vell-. For vell- in the meaning of ‘ shake, tremble’ 
a perfectly satisfactory etymology has already been given by L. A. Schwarzschild : that 
it is derived from vip- /vep- with the Prakritic suffix -ll- which appears as an enlargement 
in other Prakrit verbs (see JAOS, 77, 206). The etymology of yell- in the other sense, 
in samvellai, is given in the Paiasaddamahannavo, where samvellai is equated with 
Sanskrit samvestate with which it coincides in meaning. The correctness of this 
derivation is confirmed by Pali, where a verb vellati occurs only in the second of the 
above senses, and where it alternates with forms in vefh- derived from vest- in 
such a way as to make it quite clear that these two roots are variants of each other, 
"Thus we have pativell- in the sense of * wrap oneself round’ in J. 5, 449: 


n' atth’ itthinam piyo nama appiyo pi na vijjati 


dhanattà pativellanti lata ya dumanissità 


‘No one is dear or not dear to women; for the sake of wealth they 
attach themselves (to a man) as creepers twine themselves round a tree’, 


That the root vell- here is derived from Skt vest- indicated not only by the 
identity of meaning, but also by the fact there are variant readings with vefh- 
howing that the two forms were understood to correspond in ancient times. From the 
same combination we have samvelli-, samvelliya- ‘that which is wound round the waist, 
Aoincloth' (=samvegtita-). 


‘Such as Apabhraméa tira- ‘cheese’, Hi. aia ‘flour and the like. A good 
example, not so far noted, can be seen in CDIAL no. 11021, * Jama. « defective’: Pa. 


 Jamaka- "m ‘inferi or, bad’, Panj. ldvd ‘maimed’, Sindh. Ido ‘blunt’ 
: : ki { unt’, etc. Compare the 
series in Pokorny, IEW, p. 647 : Engl. lame Germ lahm, OSI. lomiti ‘break’, etc. 
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With the prefix d- we find a similar variation of reading in J 4, 383 between 
dvefhita- and dvelita-, in which case dvefhita- has been taken into the printed text. In 
J. 354 the printed text has avelitasingiko ‘having twisted horns’ and there is a variant 
Gvellitasingiko with -Il-, Pa. dvela- ‘that which is wound round the head, garland’ is 
likewise derived as the PTS dictionary remarks from ávesta-. 


For similar developments of the group -s¢- compare Pkt. lelu- * clod’ <lestu-, 
and kochua- ‘jackal’ <krostr-; for the doubling of the -/- in vellai, cf. the remarks of 
L. A. Schwarzschild on such Pkt. forms as callai (loc. cit.) 
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Language and Ritual 


PROF. J. F. STAAL 


University of Berkeley, California 


Iam greatly honoured by Dr. Janaki's invitation to inaugurate this series of Mm. 
Kuppuswami Sastri Commemoration Lectures. There is a note of sadness I have to inject 
and that is that Dr. Raghavan is not here. He was the person who introduced me in the 
first place to the Kuppuswami Sastri Research Institute and also to my teacher of Panini, 
Mr. Sankarasubramania Iyer. It is a pity Dr. Raghavan is not here with his wit and 
criticism: there would have been a lively discussion afterwards with him ; I now hope 
that there will be a long discussion with all of you or at least with some. 1 am too 
young to have known Professor Kuppuswami Sastri, but I feel that he would have been 
interested in the topic of language and ritual, and I will explain to you why. His interest 
in Indian Philosophy at first was largely in the earlier period, though he was also 
interested in Navya Nyaya, as we know from his excellent Primer of Indian Logic. The 
main problem that is discussed it the earlier phases of Indian philosophy is the relation- 
ship between karma and jñāna, When I refer to ritual and language, ritual is the same 
as the karma that Kuppuswami Sastri was talking about. Language is not the same as 
jñāna; however, it is the mode of expression for jñāna, and therefore closely related to 
it. I will not talk about jfiana until I come to the end of this lecture when I hope to 
throw some new light on that old concept. Professor Kuppuswami Sastri discussed 
various relationships between jfiina and karma in early Advaita and Mimamsa : the 
emphasis on karma which you find in the Mimamsa, the emphasis on jfiana which you 
find in the Advaita Vedanta, and also efforts at jfiana-karma-samuccaya which you 
find in Bhartrprapafica. The relation between Mandana Miéra and Sure$vara is also 
closely connected with the problem of jñāna and karma. However, when I try to throw 
some light upon this topic it is not merely from the point of view of Indian Philosophy, 
but rather from my own point of view which is helped by Indian philosophers, by. 
Western Philosophers, and by other things that I have happened to come across here 


and there. 


As you know, the Advaita Vedanta's emphasis on jüana, which is to some extent 


a reaction against, and to some extent a continuation of the Pürva Mimamsa or Karma 


1 Inaugural Mm. Kuppuswami Sastri Commemoration Lecture delivered by Prof. 
J. F. Staal on 8th March 1980. The text of this lecture was typed from a tape-recording 
and subsequently corrected by Prof. Staal. It retains the original style of oral 


presentation. 
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Mimāmsā emphasis on karma, is nothing but a later manifestation of the emphasis on 
jfiana which you find in the Upanisads and which is a reaction against and to some 
extent a continuation of the emphasis on karma which you find in the Brahmana litera-- 
ture. Notice that the Brahmanas and Upanisads are all concerned with 89008, “sound” 
as well as * language ’’, but the Upanisadic view is somewhat ambiguous since braham is 
ineffable and therefore goes beyond $abda. 


Now let me formulate one of my main theses briefly. I believe that there is good 
evidence to postulate that man during most of his existence was engaged in rituals and 
started to speak only relatively late. This belief may seem to be at variance with several 
widespread assumptions. The first is a notion dear to most of Western Philosophy, viz., 
that man is defined by language. In other words, these philosophers believe that you 
cannot imagine a man unless he speaks, and conversely, that an animal that does not 
speak cannot be a man. You find this in Aristotle, in many later philosophers, and the 
assumption underlies much contemporary work in philosophy and linguistics. 1 do not 
believe any of this. T believe that there are many things we can do without language. 
Many of these activities existed in man's early period of development. For instance, 
you don't need language if you go hunting and you don't need language if you go 
fishing. There are in fact a large number of activities which are better taught and learnt 
without language than with language. 


]t is important, in this context, to distinguish between language and communi- 
cation. Many animals have highly developed systems of communication, but that does 
not mean thatthey have language. Von Frisch studied certain dances of bees for about 
20 years and discovered that the bees indicate by their dance the presence of food in a 
certain direction and at a certain distance. The bees also indicate by their dance in 
which direction the food can be found, and the further away it is, the slower is their 


dance. When some bees engage in such a dance, others get the message, which is shown 
by the fact that they go and get the food. 


This shows very clearly that even animals of that relatively low type of organi- 
sation—insects, not mammals—communicate. If you like, you may also call this bee 
dance a ritual, or rather what has been called a form of ritualization. The main point 
is that there is not such a large gap between animal ritualization and human ritual, while 
there is on the other hand a very considerable gap between animal systems of communi- 
cation and human language. When I make such a claim I shall have to specify a little 
more precisely what 1 mean by “language.” Language is a system of relationship 
between sound and meaning. It is concerned with what the Sanskrit grammarians and 
philosophers of language have called $abdàrthasambandha, The question is here what 
kind of sambandha this is. The curious thing about human language is that this 
relation is a very complex, indirect, and roundabout relationship. It is not a simple or 
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direct relation between sound and meaning. I think the poet Kalidasa knew this 
when he said: 


वागर्थाविब dam) वागर्थप्रतिपत्तये | 
जगत! पितरौ वन्दे पारवेतीपरभेधरी ॥ 


Siva and Parvati are united like sound and meaning. I think Kalidasa indicated 
a little bit more. We know that Siva and Parvati are sometime united and sometime 
not at all united. Siva was very often meditating in the Himalayas. Parvati often 
tried to draw his attention, but he doesn’t pay any attention. I think very much the 
same thing can be said about the relationship between §abda and artha. Very often 
sound tries to express or produce some meaning, but it fails to doso. Very often 
meaning looks for a sound that can express it, but fails to find such a sound. I think 
all of this was in the mind of the poet when he composed those famous lines. 


What then is the relationship between sound and meaning? Let us try to 
analyze it a little more precisely. The domain of meaning is studied in a branch of 
learning called semantics. This domain is very complex because it really is the domain 
of everything that language refers to ; in other words, the world. Therefore everything 
pertains to the world is also reflected in some part of semantics, and so semantics itself 
is a vast and complicated system. “ However, the most interesting thing about semantics 
is that in some sense it is the same for all people. We all refer to the same world. Of 
course, there are different parts of the world that we may be familiar with. For instance, 
you have certain things which you only find in Madras, or only in Mylapore, or only in 
the Kuppuswami Sastry Research Institute. If you refer to those, you may need special 
words. But we can refer to these things also by means of other languages, perhaps by 
using some longer or circumscribing expressions, e.g.. in English, Japanese, or any other 
language. So, if we consider semantics, we find thatit is a complicated subject, but 
that it is in some sense the same all over the world. On the other hand, if we consider 
phonology, the branch of learning which deals with the domain of §abda, we find that it 
is different for each language. This is a very surprising thing that most people have not 
really paid any attentionto. The surprising thing is that there are so many different 
languages. If you I look at language from a biological, Darwinian, utilitarian, or prag- 
matic point of view this becomes especially striking. So far, I have not said anything 
about the purpose of language. I want to leave that open. For example, I pole 
want to say that the purpose of language is communication. But whatever purpose it is 
supposed to fulfil, this is certainly fulfilled very badly rss? instead of having one 
$ to refer to the system of meanings, you find a different system of sound 
And not only a different system of sound, but actually different 
what is most striking about language is that 


system of sound 


for every language. : 
sounds. From a biological point of view, 
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there are so many of them, that they are so different from each other, that they are so 
difficult and time-consuming to learn. Most people in India know several languages. 


In 
America, most of us know only one language. 


Whatever the difference, if you look all 
over the world there are very many languages, and nobody can have even an approxi- 
mate knowledge of all those languages. 


Fortunately, there is such a thing as translation. If you translate languages 
into each other what really happens is this. You go from the sound of one language, say 


A, you arrive at the meaning of that language and then you put that same meaning into 
a different sound system in another language, say B. 


Sound: A.....translation..... B 


MEANING 


Jam not talking about poetic language, or such concepts as laksana and vyafijana. Lam 
talking about the most basic level of reference, basic to every use of language and 


presupposed by all theories of languages such as Dr. Kunjunni Raja has described 
in his book “Theories of meaning." It is concerned with the primary relationship 
between sound and meaning. As you see from the above little diagram, that translation 


means that the meaning is the same but the sound changes. 


Why is this so complicated ? It is complicated because the relationship between 
sound and meaning is nota simple-1 relationship. 


It could easily be a simple relation- 
ship. For example, all the indefinitely many different meanings could be referred to by 
indefinitely many different sounds. Can there be indefinitely many sounds ? Why not ? 
We use a relatively small number of sounds but our ear and mouth are capable of very 
minute distinctions. If you think only of music you realize soon that there could have 
been many more distinctions. 


For example it ould be i i 
i : > uite os 
ट ; W q p sible to enumerate 


different pieces of furniture 
x : : » people, hands, legs ts of 
their bodies, parts of the furniture, etc., all by means of the E eu E) PCM 


at a different pitch and for a different length of time, So you see what an enormous 


amount of differentiation is possible. Why did this 
z र : not develop in th - 
tion in a unified manner, instead of this n Mur or evolu 


p monstrosity of all these lan 

diffe E guages that are 50 
different aon cen other ? Whatever their purpose, the languages of man are obviously 
extremely inefficient. Instead, our ear, our mouth and other vocal organs could have 
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developed in the same way to deal with the same sounds of language, just as our brains, 


and so many other parts of our body such as our eyes, seem to deal in more or less the 


same manner with the outside world. But even when people see or hear the same things 
they speak about them very differently. प 


The round about correspondence between meanings and sounds we find in 
language is called syntax. The most remarkable thing about human languages is its. 
syntax, and this is what differentiates human languages very clearly from animal systems 
of communication. The latter have a syntax also, but it is different. One typical 
characteristic of the syntax of human languages is that-it comprises a mechanism 
that enables you to develop indefinitely many expressions with the help of a 
relatively small number of elements. This is due to a property which is called recur- 
siveness. This is a difficult concept and so I will explain a little bit carefully. In Western 
culture, this notion of recursiveness was discovered by mathematicians, because it lies at 
the basis of counting. But in Indian culture, not surprisingly, it was discovered by the 
Sanskrit grammarians, Patafijali has expressed very clearly what is the issue here. In 
the introJluction to his Mahabhasya he considers the problem of how language can be 
explained, taught and learned. The first suggestion is that it might be done by enumera- 
tion (samkhya). But then Patafijali Says: 


नेत्या । अनम्युपाय एष शब्दानां प्रतिपत्तौ प्रतिपदपाठः | एवं हि aad- TAAR न्द्राय 
fasi ajaga प्रतिपदोक्तानां शब्दानां शब्दपारायणं प्रोवाच नान्तं जगाम | बृह्दस्पतिश्चव प्रवक्ता 
prada दिव्य॑ वर्षसहस्रमध्ययनकालो न चान्तं जगाम कि पुनरबत्वे यः सर्वथा चिरं जीबति स वर्षशतं 
जीबति ॥ . . , कथं तहींमे शब्दाः प्रतिपत्तव्याः ¢ किञ्चित्‌ सामान्यविशेषवङ्लक्षणं प्रबर्त्यम्‌ | येनाल्पेन 
यत्नेन महदतो महतः शब्दौधान्‌ प्रतिपेरन्‌ ॥ 


This is exactly the notion of recursiveness. You find the same notion in Western 
mathematics when the notion of infinity is introduced, and in modern linguistics in 
certain grammatical rules. I shall give you one example of such a recurslve rule which 
would have pleased Patafijali if he had known it. In this rule an arrow is used, which 
means that you replace what occurs to the left of the arrow (viz., a) by what occurs to 
its right (viz., ab). 

a —> ab 
Such a rule is called recursive because the ‘a’ which occurs on the left recurs on the right. 
Since the same symbol occurs on the left and the right, you can apply the rule again to 
the right, etc. In other words, you can derive : 

a —> abb 


abb —> 800 
abbb —> abbbb, etc. 
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The result is an ‘a’ followed by as many ‘b’s as you like. Such rules are the bread and 
butter of modern linguistics, and are basic to the notion of syntax. As far as we know, 


animal systems of communications do not have such rules which therefore are a distinc- 
tive mark of human languages, 


‘I shall now give you a simple example from English of such a recursive rule. 
You know there are rackets. I think you have one which is called Bhaskara. You can 
construct anti-rackets to get rid of rackets, and anti-anti-rackets to get rid of anti-anti- 
rackets, etc. All of this can be produced with the help of a very simple recursive rule: 


racket —>  anti-racket 


Re-apply it to its right, and you obtain the required results. This is exactly what 
Patafijali had in mind. 


Now Pataiijali said something more, which is significant in our present context. 


भप्रयुक्ते दीधेसत्रवत्‌ | यथप्यप्रयुक्तास्तयाप्यवश्य दीधसत्रवह्॒क्षगेनानुविधिया: 1 


When he talks about the infinity of language, Patafijali says : sattravat ** it is just like 
the sattras." As you know, sattras were rituals which were indefinitely long. So ac- 
cording to Pataüjali, the infinity of language is similar to the infinity of sattras ; both 
cannot be explained by enumeration, but can only be explained by laksanam or sütras. 
Now let us lookatrituals. Before talking about the structure and syntax of rituals, let 
me say something about their meaning and semantics. This topic has been taken up 


by the Srauta sütras and also by the Mimamsa. The Katyayana Srauta Sūtra gives a 


Kind of definition of ritual. Ritual, it says, is concerned with three things: dravya, 


devata, and tyaga. Drayya is the substance of the oblation that is offered ; devatd is the 


deity to which it is offered, and tyága is a formula which the yajamana pronounces as 
the moment that the dravya is offered to the deity, i.c., at the moment the oblation is 
thrown into the fire. For example, if the devard is Agni, then the yajamana says, agnaye 
idam na mama “this is for Agni, not for me.” If the devatd is Prajapati, ino says: 
“ prajdpataye idam na mama", “this is for Prajapati, not for me”, Such a formula is 
called iydga. lt is clear, I think, that Katyayana’s characterization could not possibly 
be a definition of ritual, because when I select a devatà, whoever it is, and a dravya, 
for example this watch, and I give it to that devatd in whatever way I veu and then 
pronounce a fydga, it is not really a ritual, [t becomes a ritual when it is also जनक 
by rules, by sütras which you find in the Srauta Sutras. It has moreover to be performed 
by a person who is eligible to perform it or for him or on his behalf by Lr who 
are eligible. All of this is very much part and parcel of whatever definition of ritual we 
might eventually come up with. That is why Iam not very happy with Katya 's 
definition. Ep 
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In the Mimamsd, you find the following stock example: agnisfomena svarga- 
Kamo yajeta, “he who desires heaven shall perform with the -Agnistoma”. Butina 
different context you find that Agnistoma is called a Nityakarma, i.e., an obligatory 
ritual Now it is inconsistent to say that something is there only for people who desire 
something, and say that it is also nitya, because nitya means that everybody should 
perform it. Whether the performer really desires heaven is a different question. 


There are some other problems. You are familiar with the notion of apūrya. 
This is a postulate, because when the ritual is performed the result or phala is not seen. 
The yajamdna does not go up to heaven. On the contrary, he goes home and he 
continues to perform the agnihotra in the morning and in the evening for the rest of his 
life, or until something else happens. The text says: “he goes home and he is the same 
as he was before." 


It is difficult to see how this is consistent with the earlier notion expressed by 
the term of tydga. If you interpret tydga in the sense in which it was interpreted in the 
Bhagavad Gita, viz., as karmaphalatydga, there is a problem. For if you have given 
up the fruit, viz., heaven, then what is the point of introducing apürva ? I think, therefore, 
that there are a number of difficulties in these definitions of ritual, if they are definitions 


of ritual at all. 


Western scholars do not fare much better in their attempts to define ritual. 
I shall briefly relate a few of their characterisations or definitions. One is that a ritual 
is a reflection of myth so that rites and myths always go together. It is true that you 
sometimes find in the Brahmanas attempts to relate rites to myth. But there are a number 
of rites—for instance, the building of the Agnicayana out of a thousand M do 
not directly reflect any myth. The connection that is made between rites and gn is often 
artificial. Also, different connections are sometimes suggested in the same Brahmana, or 
in different Brahmanas. I believe that the connection between शि) and eiit VES some 
Western scholars have postulated and for which there is some evidence in the eae 
has to be simply rejected for lack of sufficient evidence: If you study the matter ed y 
you will find that this whole notion evolved in the nineteenth CO The Baby er 
had a ritual that they performed at new year, and during that time they also recited the 
hymn of creation from the Babylonian sacred books, and so people thougut ni s 
‘was a connection between the myth and the ritual. It may "Os well have existe ms s s 
particular case, but it may not generally exist. All I know is that for many Vedic rites 


no one knows any corresponding myth. 


The notion that ritual is a transition from the profane to the saged which is 
1 r empty, and I shall not spend time on it. I think it can 


to be rathe NE s 
duo current. की hological characterizations, which are not based 


be safely rejected, just like some PSYC 
upon any knowledge of ritual. 
8 
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l now propose to show you something of the structure of ritual, and this ig 


‘a bit complicated. All I have to say is based upon the study of Vedic ritual. Vedic 


ritual is characterised by a hierarchy of rituals. I will select out of that hierarchy just 
four. The first is Dar$apürnamasa, the second Pasubandha, the third Agnistoma and the 
fourth Agnicayana. The Dargapiirnamasa is performed twice a month. It is being 
studied now by Mr. Arnold under the aegis of Sri Agnihotram Thathacharya. 801 
don't say anything aboutit. However, it consists of rites, and so I shall write 
jt as a sequence of rites: 


As you notice, I have introduced a bit of terminology. I use capital letters for rituals 
such as Darsapürpamasa, Pasubandha, Agnistoma, etc. Rituals consist of smaller elements 
and these elements are called rites, which I refer to by means of small letters. Rites 
pertain to firewood (samidh), putting the firewood on the fire, making the oblation, the 
oblation, chanting this, reciting that, etc. Sometimes rites follow each other, sometimes 
they overlap. However, I shall always write a ritual as a sequence of rites, using small 
letters. I have assumed there are n rites in the Dar$apürnamasa—there may, for example, 
be 120. In the sattras there are many more rites, perhaps indefinitely many. 


I mentioned that the rituals constitute a hierarchy. Each next ritual presupposes 
the previous one. Also, somebody is eligible to perform one of these only if he has 


already performed the earlier one. You cannot perform the Agnistoma if you have not 
performed the Darsapirnamasa. 


Now consider the Pagubandha. I shall refer to it as P, and it consists of 
rites P» py... etc. However, it also includes so-called isti-rites. The paradigm of the 
isti rites is the Dar$apürpamasa. In other words, performances or simplified perform- 


ances of the Darsapiirnamasa are included in the Pagubandha. | can write, for example : 


P —> 9] D Po D pg P4 


(L am only paying attention to the structure, not to the exact number of these rites.) 


Similarly, the Agnistoma consists of rites that 


i : : I refer to as a,, ap . . ., together 
with performances or abbreviated performances of both 


D and P, for example: 
A —> a a Da, Pa, D a5 a6 
In the expression, P may be replaced by the earlier expression. The general property 
of these expressions is that the lower rituals of the hierarchy are embedded in the’ 
higher ones. 


“x 
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Now we come toa second characteristic of these rituals structures. Whenever 
you embed one of these rituals into a higher ritual, you have, to change it a little. I 
give one example. In the basic Dar$apürnamasa, when you put the pieces of firewood 
into the fire, you have to recite the sdmidheni verses from the Rgveda ; the number of 
these verses is fifteen. If you embed this igfi into this Agnistoma then sometimes you 


have to increase the number of sdmidheni here; one is embedding and the other is 
modification. 


Now let us leave ritual and go back to syntax, Sanskrit as well as English, 
Take a simple example from Sanskrit. Consider two sentences : 


ramo gacchati, * Rama goes” (1) 
ramam pasyami, ‘‘I see Rama." (2) 
The first can be embedded in the second : 
ramam gacchantam pasyami, “I see Rama going," (3) 
or the second in the first : 
ramo maya dráyamano gacchati, * That Rama who is seen 


by me, goes." (4) 


You will note here that, just as in the ritual, something that is embedded has 
to be modified. The same two principles are at work. The same complexity that 
characterizes ritual also characterizes syntax. Moreover, though the rules are not the 
same, these structures occur in both Sanskrit and English. 


Why these complexities ? Why, for example, do you have to bit the pasuyo 
when you embed (2) in (1)? And also, why is the formation of the Passive so compli- 
cated? Since Passivization means that subject and object are interchanged, it could be 
done in a much simpler manner. For example, in algebra, Ryx could be the passive 


of Rxy. 


Notice that the rules which operate here are sometimes recursive rules. the 
m is like an adjective or subordinate clause, and I can attach as 
I can talk about that Rama whom I am seeing, who is walking 
en his stick, who was here yesterday, the beautiful one, 
with his wife, you can add as much as you like. There is no upper s it. That 
is to say, it is typically recursive, just Jike the ritual, which is also REL. ९९३५२०९०५० 
can embed as many .isfi rites into the later rituals as you want. This is how sattras are 
constructed. The sattras are constructed by taking more isti-rites, moreiRasubandhasi 
things like Agnistoma, adding them to each other, and making larger and. larger 


structures by the same recursiveness. 


Participle gacchanta 
many of these as I like. 
with bis hat on, who has forgott 
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So far we have considered similarities between ritual and syntax. There are 
also dissimilarities. One difference between the two is, that while a ritual may take 
days or months or years to perform, such embeddings and modifications in syntax take 
only a few minutes or seconds, At this point animal ritualization comes in usefully, 
There are certain ritual-movements that animals go through and that seem to be quite 
irregular and random. However, if films are made of the movements, and you increase 
or decrease the speed, sometimes considerably, you see a clear structure or pattern 
emerge. In other words, in order to study structure, you may have to abstract from 


the time pace. This may also be expected to apply to the structure of language and 
of ritual. 


What conclusion emerges from this? There is no large scale similarity between 
language and ritual. But there is a certain similarity between ritual structure and the 
syntax of language. If everything else also had a similar structure, then, of course, 
it would not be very interesting. You have to show that only syntax and ritual have 
this structure. You have also to show that this structure pertains not only to Vedic 
ritual but also to other rituals. You have to do a great many things that have not been 
done. But if you have done that and you are satisfied that there is such a similarity 
you have to explain it and you can explain it, again, in many ways. You can either 
Say both ritual and language have a common origin, or ritual comes from syntax, or 
syntax comes from ritual. If they have a common origin, the question is what that 
origin is. You can say the structure of the human mind or something like that, but 
that is pretty vague and unless it becomes precise, it is not very helpful. And so we 
have to choose at the moment between the other two: either ritual comes from syntax or 
syntax comes from ritual. Now the general feeling about these things might be, especially 
among people who have not heard me talk about it about half an hour ago, that since 
people already speak a language and they have a structure of that language in their 
mind, when they perform rituals, they naturally perform a ritual which is in accordance 
ES jeu m MR मत ai mind. But as you will predict from 
ssi PAM S uo Ma other way about. I think that the syntax of 

; curious part of natural languages (for phonology 


and semantics have to be there forit to bea language because language is a relation- 


ship between meaning and sound) can only be explained from ritual. So ritual is 
the source for syntax. 


Cx rel ar cau et drawn from this hypothesis? If I wanted to extend 
it ५७ 01० 80४0५ of the interpretation of ritual, I would say two things about it. They 
Dow in ae es to e but to religion in general. First of all, a very 
often *s Cis | Ta eee austage In ritual is that it consists of things that are 
eee i n rituals you recite or chant mantras. In the case of chanting 
Samaveda there are many stobhas. Now Stobhas are generally meaningless 
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In the case of mantras there is a meaning, or at least there was a meaning 
that the mantras originally had. There has been some controversy about it. The ancient 
ritualist Kautsa, much criticized in the Mimamsa and the Nirukta, said: टी mantrah 
* the mantras are meaningless", What he meant is this: Not that the mantras are 
by themselves meaningless, because they come from the Vedas and meaning can be 
attached to them, but that the mantras as used in the ritual are meaningless. That 
is to say that the meaning of the mantra is not part of the ritual it is concerned with : 
its ritual meaning is viniyoga. That is to Say, the practising ritualist has to know sis 
to recite the mantra, and how to recite it. Philosophers may not agree with this, but all 
ritualists agree with it. If you ask them what do you do with this mantra, they say this 
is the one we recited on such an occasion, and this is how we recited it. If you ask 
them what is the meaning? they say, I don't know, that is a different matter, you go to 
your philosophers or theologians. So there is something particular about the use of 
language in ritual. That is why I feel that the ritual use of. language goes back to a 
prelinguistic state in which rituals were already performed and songs were already sung, 
but there were no meanings attached to them. [n fact, language came much later. 


My final remark is about the concept of jriana briefly mentioned at the beginning 
of my talk when I referred to the work of Kuppuswami Sastri and the relationship 
between artha and jííana. As you know, one of the most characteristic doctrines of 
the Upanisads is that Brahman is anirvacaniya. You don't find that term in the Upanisads. 
but you find in the Taittiriya Upanisad expressions such as: yato ydco.nivartante ‘‘(that) 
from which words return.” There are many similar expressions which say that Brahman 
is beyond words. This is of course paradoxical: to say that it cannot be said. But 
that is not the point I wish to make. The point is that Brahman goes back to a point 
that is before words, i.e., to a prelinguistic state of development. Ritual belongs to that 
same domain. Therefore ritual and meaningless mantras may have religious significance,. 
which is however different from the ordinary linguistic meanings that philosophers are 
generally looking for. The reason is simple: language came later than ritual or mantras.. 


Thank you. 
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Words are certainly our most important instruments of expression, our most 
«characteristic, universal, and enviable tools in the conduct of life. Speech is the mark 
of humanity. It is the normal terminus of thought. We are apt to be so impressed 
with its symbolistic mission that we regard it as the only important expressive act, and 
assume that all other activity must be practical in an animalian way, or else irrational— 
‘playful, or atavistic (residual) past recognition, or mistaken, i e., unsuccessful. But in 
fact, speech is the natural outsome of only one kind of symbolic process. There are 
transformations of experience in the human mind that have quite different overt endings. 
They end in acts that are neither practical nor communicative, though they may be 

"both effective and communal ; I mean the actions we call ritual. 


4 Human life is shot through and through with ritual, as it is also with animalian 


Practices. It is an intricate fabric of reason and rite, of knowledge and religion, prose 
poetry, fact and dream. Just as the results of that primitive process of mental | 
जी n, verbal symbolism, may be used for the satisfaction of other needs than | 
1100] tion, so all other instinctive acts may serve the expressive function. Eating, 


ling, asking or answering questions, construction, destruction, prostitution—any or 
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Mountains and Suns 


(Mystical Illumination in the Epic) 


DR. J. L. BROCKINGTON 
University of Edinburgh 


It has long been a commonplace that European thought has no exact equivalent 
to dharma and Indian thought none to “religion”, despite the frequency with which 
one term is made to do duty for the other. It seems to me that a similarly mismatched 
pair is that of Yoga and mysticism ; the terms may overlap but they do not coincide. 
Indeed, Sanskrit has no standard equivalent for the term “ mysticism’: a term such 
as gidhatva **hiddenness" is rare and anyway has rather different connotations, while 
a term such as kaivalya, which shares certain features, also has specific aspects of 
meaning, derived from Sankhya and Yoga, which rule out its use in the sense of 
* mysticism °, However, it may be argued that all of Hinduism is mystical in that it 
deals with what cannot be communicated directly to others but must be discovered by 
turning inwards, by discovering eternity within oneself. 


I intend in this paper to explore some aspects of this divergence of meaning 
by looking briefly at Yoga in the epics and more particularly at two descriptions of 
experiences which appear to have mystical connotations in other cultures and to occur 
more widely than just in Yoga contexts. Jt is possible to distinguish three components. 
of mysticism: a direct experience of communion with ultimate reality, a theological or 
metaphysical doctrine based on that experience, and the mystical path designed to lead 
to its realisation. The problem with the epics is that, if we equate the third component 
with the various Yoga techniques, we have almost a superabundance of evidence, 
alongside a relative paucity of the first two elements. Indeed to list and comment, 
however briefly, on the passages on Yoga, particularly in the Moksadharmaparvan, would 
take more time than we have available. To put it simply—probably over-simply—in the: 


epics Yogic techniques do not necessarily imply mystical attitudes. 


It is not unreasonable to say that the Ramayana is lacking in any real mystical 
content. Granted there are a number of passages where the VEHURE types of self-discipline 
that we associate with Yoga are mentioned. Yet such practices are generally devoted 
to more or less practical ends or, if followed by ascetics ES Individuals or in groups, the 
overall aim is at the most casually alluded to and certainly not given any Careful treat- 
ment. The goal of such asceticism is given in the earlier books as the winning of heaven 
or the world of Brahma. In the Bala and Uttara kandas, however, ne are EE 
OS Gon CE (um (dine gods or to compel them in YEON ways ; there are also 
s to the use of Yoga techniques to achieve clairvoyance, Nevertheless, 


a few reference i z 
there is no detailed description of the goal or of the actual techniques. bi f 
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One is tempted to claim that, if one excluded the Bhagavadgità and the 
Moksadharmaparvan, the Mahabharata would be in the same case as the Ramayana in 
its lack of interest in mysticism. While there is a measure of truth in this, for after 
all the concerns of both epics were not originally religious, let alone mystical, there 
are significant exceptions—most notably the Sanatsujdtiya (Mbh. 5.42-5) and the 
Anugita (Mbh. 14. 16-50). 


During the negotiations preceding the battle, Dhrtarastra is unable to sleep 
and is instructed first by Vidura and then by Sanatsujata, mentaly summoned to 
continue Dhrtarastra’s consolation. Sanatsujata is one of the rather shadowy puranic 
‘group of four divine youths (Kuméra), to which Sanatkumira, the expounder of 
Chandogya Upanisad 7, also belongs. Incidentally, Sanatkumara occurs in the Maha- 
bharata itself in the rather curious passage called the Vrtragitd (Mbh. 12. 270-1); this 
is basically a discussion between Bhigma and Yudhisthira on the law of karma, into 
which Bhisma introduces Usanas’ discourse with Vrtra, with Sanatkumara’s intervention, 
in which he propounds the doctrine that souls have different colours—six are enume- 


rated, corresponding to the Jain /efyás—in accordance with their stages of spiritual 
development.’ 


From the considerable textual corruption that it has suffered it seems that the 
Sanatsujdtiya was probably popular early on and therefore subjected to reinterpretations. 
Its core seems to lie in the trisfubh verses at the beginning, in which the problem of 
death is discussed. Its central tenet, presented as an insight (jfdna), is that there is 
Teally no death, comparable to the way in which the Bhagavadgita begins by declaring 
that there is no killing or being killed. As Sanatsujata so succinctly puts it : 


The death that the seers believe in is folly. 
I say to you distraction is death : 
To be never distraught is to live forever.4 


Yn the next stanza, such immortality is designated by the term brahmabhiita ** become 
Brahman” familiar also in the Bhagavadgita (5.24d, 627d and 18.54a).5 Indeed, 
BEA ou Vcrba identity between the Sanatsujatiya and the Bhagavadgita—the verse 
likening the Vedas to a well when there is a flood (Mbh, 5.45.23 and BhG. 2.46). This 
occurs in the final chapter of the Sanatsujatiya which form 
on the manifestations of the supreme, where many of the y 
“The Yogins behold him, the eternal blessed one’ 
sanGtanam, 5.45.1 ef, ery The first verse of this chapter is worth quoting: ** That indeed 
ee È. ods adore Wesen is the luminous (sukra), the great burning light ake great glory, 
ERR pun Shines forhi the Yopins <,» After speakin of the ris the 
RR e iden da the heart, it ends with a pantheistic TM E identity : 
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** [ am; I am mother, father and son ; lam the átman of all that exists or does not exist ” 
(9.45.25). A similarity to Krsna’s theophany is not too hard to see nor the overall 
similarity of message to that of the Bhagavadgita.¢ 


So too, in the dialogue of the brahman and the butcher which forms one of 
the many digressions in the Aranyakaparvan (Mbh. 3. 198-206), the butcher necessarily 
starts with the problem of killing, emphasising the hereditary nature of his occupation, 
which leaves him no option, just as Arjuna's situation dictates that he should fight; he 
also rather pointedly includes a comment on the slaughter of animals for sacrifice 
(3.199.9). He then moves on to the eternality of the armam and how itis reborn 
(3.200 25-50). After an exposition of the Sankhya categories and the role of the pragas, 
the butcher reaches the heart of his message, having first in passing alluded to the goal 
as becoming Brahman (brahmabhüta, 3.202.14c): 


The elemental soul, which is thus in all creatures, is not manifest; those who 
have insight perceive it with a superior, subtle spirit. By means of the serenity 
of his spirit the sage destroys the good and bad consequences of previous 
deeds, and, when he serenely abides in his soul, attains to infinite bitos, The 
sign of serenity is that one always sleeps comfortably and contentedly; lighted 
up with good health, one gives off light, like a lamp in a windless spot. If one 
yokes the mind in the early and late night, eats lightly, and is pure of soul he 
sees the soul within himself. As though with a lighted lamp he 03, with the 
lamp of his mind, that the soul is separate from himself, and then he is released." 


By contrast, the Anugita, though introduced asa recapitulation of the wor 
gità on the pretext that Arjuna has forgotten itjall Mdb 14.16.6), IG aper d 
out on a rather different, more traditionalist pattern with Krsna ES M ee Me 
a brahman and humbly asking him questions. There is E w e E d ET 
element despite the strong emphasis on the Me की ope ee d 
chapter, for instance, Brahma discourses on the processio crea d a a RE 
Sankhya scheme and emphasises the efficacy of fapas in wiping ee Re ins 

to say: “By pure dhyanayoga noble ones free from posse y g 
JOS on to say further world” and “ Approaching through dhyänayoga, free rom 
SS Wu they enter here the unmanifest, the great world yonder 
0 


(Mbh. 14.50.2224). 


n the Mahabharata, fapas and other Yoga practices are 

6 ds to achieve various mundane ends; they produce power— power w ich 
e ue n a d used to force one’s will on others. Let me give a few examples. 
gan ue pon SE 4 relates how the Daitya brothers Sunda and Upasunda adopt 
fm Gie CERES s d the gods are unable to shake their steadfastness, so that 
extreme ae RR EL AN not the immortality they request but inviolability 
eventually they gain 


9 


Elsewhere i 
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from all but each other (I.201.1-24). In the Karnaparvan, Duryodhana narrates how 
the Daityas Taraksa, Kamalaksa and Vidyunmalin, after being worsted by the gods, 
resort to asceticism and adopt the most extreme observance, thereby gaining a boon 
from Brahma, the founding of the triple cities (8.24.1-12). In the Salyaparvan we find 
the well-known story of Vi$vamitra's penances to obtain brahman status (9.40.22-9)— 
again the use of asceticism for a mundane end, though here a religiously respectable one, 


Even the term ekdgramanas ‘‘ having concentrated minds "' is used not only of 
Yogic discipline proper but also more or less as a general term of commendation. Thus, 
the Kurus as they march out against the Pandavas are Veda-knowing heroes, all having. 
well performed their vows and all having concentrated minds (5.197.3-4). During the 
course of the battle also they are so described (6.53.3). Krpa in mourning for the slain 
refers to himself thus as he asks where he can find sleep and happiness (10.4.29). Only 
in the Santiparvan does it have the Yogic connotation. Here one-pointedness of the 
mind is linked with breath-control (12.294.8, cf. 304.9). Here too there is the graphic 
picture of the man of concentration as one who could carry a full vessel of oil up a 
istaircase while menaced by men armed with swords without spilling a drop (12.304.22-3) ; 
en this dramatic form the yogin is called ekagramanas, but in the more subdued version 
arlier which lacks the armed men he is simply yuktamānasa (12.289,32). Sages are 
described as restrained and having concentrated minds near the beginning of the 


Nardyaniya (12.322.29, cf. 323.32). This is in part at least why the followers of Narayana 
are called ekantins, those who have made him their sole end. 


In fact, the Santiparvan contains within the Moksadharmaparvan a variety of 
different approaches to religious and mystical experience, which is in itself of consider- 
able interest. At times these make more or less clearly a distinction between the higher 
and lower ends for which Yoga may be employed. For instance, V. M. Bedekar has 
drawn our attention to an interesting chapter narrating the invocation of a cloud, 
Kundadhara, as a deity by a brahman fed up with the lack of attention to his prayers: 
for wealth from the established gods (12.2$3).5 Thus far the कि On OO 


psychology of worshippers Seeking mundane ends and on the trappings of orthodox 
religion is obvious. However, the interesting twist is that th 


f : s : e cloud, inel cerned 
or his worshipper (unlike the usual gods surfeited with a genuinely con 


tate through Yoga. Although 
> ne's Clouds), the overall aim of 
the passage is adapted to the general tenor of the Moksadharma philosophy—the ultimate 
on urges, who had been suppli- 


is th i à 
Us transformed into an ideal aspirant seeking final 


emancipation. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


J. L. BROCKINGTON—MOUNTAINS AND SUNS 67 


The deliberate contrasting of different approaches is perhaps often thought 
to be just the opposition between Sàükhya and Yoga, which is not however always 
well developed in the Moksadharmaparvan. [n reality it is more basic than that, An 
instructive example is the Japakopakhyana (19.189-93) which deals with the importance 
of japa (murmuring of Vedic verses) and the Japaka.® ‘In response to a series of questions 
from Yudhisthira, Bhisma declares that Japa constitutes an independent discipline 
and way of life belonging to the Vedic sacrificial tradition and different from Sankhya 
and Yoga. Sāħkhya and Yoga sometimes make use of japa but it is not an indispensable 
practice with them. Japa accomplished through the recitation of Vedic texts constitutes 
by itself a discipline leading to peace and tranquillity which is experienced as a result 
of abiding in Brahman (189.7). The following observances are required even for one 
who wants to lead the life of a japaka: concentration of the mind, control of the senses, 
truth, worship of the fire, moderation in food, withdrawal from the objects of sense, 
tranquillity and so on. Such are the observances for a householder (189.8-10), but a 
Jápaka can renounce society and attain to the highest stage of self-realisation uon the 
follower of Yoga reaches. For that he should renounce all ritual acts : he should sit on 
a raised seat of kusa grass, with kusa in hand ; and he should take leave of the objects 
of sense and not think of them (189.11-13). He should take to the oo घार of 
concentration - concentration on gross objects, on subtle objects end ALOE. CN 
Poised in this state he mutters a wholesome Vedic text (japan vai samhitam aami 
189 14b, cf 192.6b, 78d, 118a) and meditates on Brahman. On the rengia ofthis 
japa, he can pass into meditation (dhyana) which finally leads him to samadhi, during 


the last stage of which even the dhyana is abandoned ; in this last stage he attains to the 


dtman, immortal and pure, rejecting any wish to achieve the body of Brahman (brahmi 
Atn s , 


tanu/brahmakaya, 189.14-21). 


While describing the importance of japa and the jdpaka, Bhisma tries to impress 
fe gijapa with a true selfless spirit is equal to a yogin 
frui i To illustrate his point, Bhisma narrates the story 
1 fruit or achievement. Toi int, Bhisma : 
in the matter oH d Kausika Paippaladi (12.192-3). This Kausika lived at the oot oh 
of the ere eae japa for its own sake alone and proving impervious to the 
» i : nly worlds and heavenly pleasures held out to him by Savitri herself, 
Da D A Subsequently Kauśika causes king Iksvaku to share 


-11). 
ine mothe: of (ie aa aoe P both Kausika and Iksvaku are greeted 


i i is je result of its fruition, | r 
x a Se En. क of heaven. They are also described as practising the 
by, the gods ar 


i Yoga, withdrawal from the objects of sense, control of the breaths, 
Successive Stee ee ee until finally they pass into a trance in which they achieve 


on आ E ce pe at last a glowing flame breaks forth from Kausika’s 
self-realisation (193 s a manikin (purusa) measuring a hand-span, tog greeted by 
Ee Ur po ncement: “ Undoubtedly there is equality of fruit for japakas 
ee e This purusa of Kausika then enters Pitamaha's mouth and 
; ins °° .19-22). ! : ee uis 
gu E enters into communion with Pitamaha (193.24-5) 


on Yudhisthira that a jdpaka practisin 


`~ 
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The japa here described appears to belong to that strand of Vedic tradition, 
the orthodox sacrificial ritualism, represented in the Brahmarga literature, which attached 
mapical-mystical significance to mantras and their recitation. From the laudatory des- 
cription of the japaka with which the passage concludes, one cannot resist the impression 
that the champions of the ritualistic tradition are trying to meet the challenge from Yoga 
by boosting japa as its rival and by incorporating into the japa discipline various elements 
associated with Yoga. This japa technique may even be the ancient counterpart of 
some later tantric practices which put a premium on the recitation of mantras as a means 
of attaining liberation. Another point to note, which is my main reason for dealing 
with this passage at some length, is that, although the goal is described in figurative 
terms, the description definitely suggests mystical experience—gained however by a 
different route from Yoga, which is nonetheless incorporated. 


So too, the Varsneyadhyátma (12.203-10), a dialogue between an anonymous 
pupil and teacher, though incorporating elements of an early form of Sankhya, operates 
in a basically theistic framework. To the pupil’s initial question about where they 
both had come from, the teacher replies that Vasudeva is everything and that he causes: 
the emanation and dissolution of the universe, being the unmanifest, eternal Brahman 
(12.203.7-9). After indicating the usefulness of Yoga techniques, the dialogue then 
emphasises the role of intuition in being freed from the mortal world and becoming 


Brahman (brahmabhita) which is going to the blessed, unborn, divine Visnu, who is 
called the unmanifest (12.210.28-30). 


Rather than attempt an exhaustive analysis of the passages on Sankhya or Yoga 
in the Mahabharata, I should like to concentrate on two themes which seem to offer 
a chance of distinguishing the truly mystical from the more mundane applications of 
Yoga techniqnes. One is the description of the experience, or the goal, as that of one 


standing on a mountain-top. The other is the description of the goal in terms of a 
luminous sensation, the presence of experience as it were 


Zaehner has drawn attention to the first of these in an int 
the concept of, as he translates it, “standing on the peak ? 


out similarities in the language of the Victorines.® In fact surely, the notion of the 
: र के à ५ , 

poonam top espenence isi wide-spread in very different religious traditions. However, 

there may also be less elevated aspects here, for a mountain top is indicated as an 

a ppop ie location for theipractice of Yoga: ** The controlled ascetic should make Bis 

practice of Yoga at the three times ; he shall engage in it ona i ol 

shrine, or in the tops of trees ” (12,232.23). mountain peak, at a holy 


of a great fire or the sun. 
eresting but cursory paper on 
(kütastha) in which he points 


Before I pass on to these two themes, let me look briefly at Yoga in the’ 


ar’s paper on the subject and- 
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The ‘aim of Yoga, according to the Mbh Texts, is to have a direct view of the 
Atman. As the fire becomes visible in the fuel, so also the Atman in the body 
becomes visible through Yoga (203.39). It is the distinguishing mark of Yoga 
that the Yogins see the ‘seer’ himself, the highest Atman (294.25). One who has 
performed Yoga sees the Brahman irradiating the great darkness like the fire 
(304.25). To one who controls his mind through Yoga, the Self shines forth 
like a lamp blazing forth from a pot (187.44) ; like a smokeless flame, like the 
effulgent sun or like the fire of lightning in the sky (232.17; 242.7 ; 294.20). 


The Yoga practice includes four main aspects of general preparation through moral. 
conduct; diet, posture and surroundings ; breath-control ; and withdrawal of the senses, 
concentration and meditation. The adhydya on dhydnayoga (12.188) gives one of the 
fullest descriptions, while the main passage for the Yoga of heightened consciousness 
(jfidnadiptiyoga) is the yogakathana given by Bhisma to Yudhisthira (12.289). We may 
note in passing that among the latter's many analogies for powerful yogins is that “a 
yogin who has become strong, mighty with flaming energy, like the sun at the time of the: 
end of the world, might dry up the whole world ” (12.289.21, cf. also 33). 


Let me now turn to the two themes which I suggested. I will begin with the: 
mountain top, as incorporating elements of the path as well as the goal. The simile of 
the man standing detached and aloof on a mountain peak is quite common in the 
Mahabharata. For example, Yudhisthira, after quoting the famous words of Janaka 
« while Mithila burns . . .", goes on to say: “ As a man standing on a rock (adristha) 
might look on one living on the earth (jagatistha), so does he who has ascended wisdom’s- 
edifice look down on people of feeble intelligence who mourn for those who do not 
need their mourning” (12.17.19). The first of over half a dozen occurrences of kitastha: 
in the Moksadharmaparvan reads: “ Among men pre-occupied with duty, pleasure and 
profit, who are being carried off by the flood of time, composed you will stand out as. 
one standing on a peak” (12.172.6). Using other terms again, the self's crossing of 
samsāra and attainment of a height beyond is described: “< Once you have crossed 
1115, you will be freed from every side, your self made clean and pure ; having attained 
supreme enlightenment (uttama buddhi), you will become Brahman (Drahmabhayam 
gamisyasi), for you will have transcended all defilements, your self serene, immaculate ; 
as one standing on a mountain (parvatastha), survey those beings still living on the: 
ground (bhümi)" (12.242.16-18). Towards the end of his discourse with Janaka, 
Yajfiavalkya describes how a yogin meditates on isana and Brahman, declaring : ** Like 
a flame in a windless place, like a mountain peak (niscalordhvasikhas tadvat), he beholds: 
Brahman, which is like a fire in great darkness ” (12.304.19—25cd). It is in this context 3 
that there occurs the dramatic picture already noted of the man with a full jar on a 


staircase menaced by armed rien (12.304.22-3). 


In a basically Sankhya context, the wise man who knows the imperishable as 
“aloof”, kūfastha, reaches this imperishable Brahman and is freed from samsaral 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


70 PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


{12.231.34). The term is used in a similar fashion in Paragara’s discourse with Janaka 
(12.279.17b). Again, when contrasting the Sankhya with Yoga, Bhisma characterises 
Brahman as “without beginning, middle or end, free from duality, the creator (first 
cause (?), kartr), eternal, aloof (küfastha) and unchanging ? (12.290.97). Even in the 
Narayaniya Brahman is so characterised (12.330.57c), while Brahma is described as 
dwelling on the best of mountains Vaijayanta meditating with concentrated mind 
(12.338.21, cf. 9-10). The term Kufastha itself is seen by Zaehner as being due to 
Buddhist influence, since the equivalent Küfattho is found in the Pali canon, as Renou 
had earlier noted.!? 


The term also occurs thrice in the Bhagavadgita. At 6.8 it is used of the man 
who has achieved a serene indifference, the equanimity characteristic of Brahman itself, 
and so Sankara glosses it aprakampya ''unshakable". The word describes the total 
detachment of the true self from all that is other than the self. It refers either to the 
released individual as at 6.8 or to the general state shared by all such released individuals, 
which is how it is used at 15.16, where the one '* standing on the peak " is the imperish- 
able person, the Brahman-Atman as eternal, changeless being. The other occurrence 
is at 12.3-4; here too the “ imperishable unmanifest" must be the aggregate of released 
selves—the unchanging essence in all men described already at 2.24-5 in almost identical 
terms. Krsna is here declaring that those who concentrate on the eternal essence within 
themselves must also reach his own being, since he is the source of eternity itself 


«cf. 14.17). Thus the Jiidnin or contemplative attains to him as absolute, but not as 
personal deity. 


That we see in the eleventh chapter, in which Krsna reveals to Arjuna the 
‘visvarupadarsana, the sight of his universal form, after first giving him a supernatural 
power of vision, since his natural eye could not behold the marvel. This serves to 
emphasise that the mystic vision is revealed by a pure act of the deity's grace — it is 
granted only to the chosen and, as Krsna declares at the end of his theophany, to 
-Arjuna first of all mankind (11.47-8). As to what Arjuna saw, it is essentially te eub 


able, although the passage waxes lyrical in 
the attempt, makin 
metres than elsewhere. The vision is described as “ , 1201010 


s ^ ‘ made up of all marvels” (11.11c 
ut we may note the frequency of light imagery, as in the next verse : ‘If n li 4 
a a thousand suns should suddenly burst forth in the sky, that Id I d 
‘brilliance of that great-souled one.” : ae 


3 , At the humblest level this light ima SAC ei 
. jn the simile of the steady lamp applied to the Yogin. The butch in the RHET SERENO 

_ the signs of serenity to the brahman (3.203.36c). In the WR a it 3 describing 

I . H . Ita » 66 

EX a yindless place flickers Not, this likeness is Lot i SR an 
mi 00 र्‍या discipline of the self” ee र the yogin con- 
० the Rajad € ürst pada occurs 
E xajadharmaparyan when Yudhisthira applies n to Krsna 


ge is widely 
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(Mbh. 12.46.62), while the image is found at least five times in the Moksadharmaparvan 
in largely standardised wording, indicating how far it has become part of the basic 
imagery (12.187.44d, 238 11c, 240.15d, 294.18ab, 304.19ab). Zaehner erroneously states. 
that one of these latter is identical with the Bhagavadgita using this to demonstrate the | 
supposed dependence of Mbh. 12.238 on the Bhagavadgità; % in fact the similarity of | 
wording—over three verses—is with the dialogue of the brāhman and the butcher 
(3.203.35-7 & 12.238.10-12). On another occasion, this lamp image is followed a couple 
of verses later by: “Like a smokeless fire, like the sun with its rays, like the fire of 
lightning in the ether, so the self is seen in the self’ (12.294.20). Possibly a progression 
is intended here of successively more effulgent experiences. However, a rather different | 
progression is given in the Vyasa-Suka dialogue, which is interesting for possible analogies. | 
with Christian mystic’s references to the “ cloud of unknowing ” : 


Then for one who is integrated in Yoga, seeing success in himself, that which 
has been subtly drawn out (?) would exhibit these forms: as a fine winter's fog. 
spreads over the sky, so for one released from his body his previous form presents. 
itself; then, on the cessation of the fog he sees a second appearance of form, 
as if a form of water within the ether there indeed in his self ; and also, on the: 
passing away of the water, a form of fire appears. (12.228.16-19b). 

However, the passage then goes on to talk of a yellow-robed form, followed by one the: 
colour of wool, and of various supernatural powers. 


Such imagery is not confined to the Bhagavadgita and the Santiparvan. I have: 
already quoted one instance from the Aranyakaparvan. Let me now add a couple 
more instances from earlier in the epic before reverting to the Moksadharmaparvan. 
The first comes from the Rdmopakhyana, where Kabandha is killed by Rama and from. 
his body emerged a person of divine aspect, who was seen ascending in the sky blazing. 
like the sun in the sky (divi surya iva jvalan, 3.263.364), which interestingly renders more 
vivid the description on which it is based from the Ramayana that Kabandha shone in 
the sky, appearing the colour of the sun (bhaskaravarnabhah, Ram. 3.69.330) 3 The 
Ramopakhyana version seems in fact to have imported imagery more typical of the- 
Mahabharata, such as we find in the description of Drona’s death. 


it is said that he of great austerities assents to it and resorts to- 
ds to heaven ; as he goes it seems to those below that. 
here is entirely filled with lights (7.165 39-40). This. 
seems to indicate that Drona's death has been homologated with the accounts of mystical 
s of incomparable effulgence. Certainly the term jyotirbhita employed. 
here of Krsna as the supreme deity (13.143.35a) 
hieving liberation (6.9.11d, 7.159.46b, 12.224.376, 
it seems of the term brahmabhiita. By 


As Dropa dies, 
Yoga, becoming a light, and ascen 
there are two suns and the atmosp 


experience in term 
within this description is used elsew 
as well as of mythical figures or those ac 
262.22d, 335.120), being virtually a synonym 
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the way, it is perhaps worth noting that Drona is then received with applause by the 
gods as he reaches Brahmaloka (7.165.41). In qualification, however, it should be 
added that Duryodbana, when Yudhisthira sees him in the Trivistapa heaven, is shining 
like the sun (Mbh. 18.1.4-5). 


Even more dramatic imagery is found in one episode early in the Narayaniya, 
where three sages (Ekata, Dvita and Trita, sons of Prajapati) perform tapas for four 
thousand years in order to see Narayana, are directed by a disembodied voice to 
Svetadvipa and there, after another thousand years of austerities, see the brilliance of 
a thousand suns but even so not Narayana himself (12.323.19-53). However, Narada, 
into whose journey to Svetadvipa this narrative is inserted, recites a stotra consisting 
of 170 names of the deity and is rewarded by the vision of Narayana in his universal 
form (visvarüpadhrk, 12.326.1d). There are obvious analogies to Krsna’s theophany in 
the Bhagavadgita, as well as the obvious difference in the journey to Svetadvipa. The 
latter, however, is paralleled to some extent in one episode from the Harivaméa. In 
this Krsna himself goes with Arjuna and a brahman to the northern ocean, to rescue 
the brahman’s sons who have been cruelly seized ; Krsna divides the water, lowers the 
mountains, and when they reach a region of mist disperses it with his cakra. Then 
Arjuna saw a blazing brilliance in the form of a person, which Krsna enters 
(Hv. 103.24-5); subsequently Krsna explains that he is it as well as everything else 
(Hv. 104.8-15). Similarly, the description of Krsna's penance in the Dronaparvan 
includes that he is like the blazing sun and fills the space between heaven and earth with 
his tejas (7.172.50-55). 


The description of Drona’s death is, however, interestingly similar to a passage 
almost at the end of the Moksadharmaparvan, which is cast in a curiously mythical 
vein. A brahman questions a mdga about his visits to Sürya to draw his chariot and 
what wonders he has seen. The answer is: “One sees many wonders in the world of 
the sun. But the greatest wonder of them all was when another sun as it were ap- 
‘proached, illuminating all the worlds with his own light. He drew near to the sun, 
cleaving asunder the heavens, as it were—a light like the sacrificial fire pervading all 
with its brilliant rays, indescribable in form but like a second Sun. At his approach 
Vivasvat stretched out his hand to him and he also stretched out his right hand to return 
"the greeting Then, piercing the sky, he entered the orb of the d cud instantly that 

brilliance, united with the sun, took on tbe sun's own nature. Then at the union of 
brilliance of those two, we were in doubt which was the sun and which the chariot- 


st arrived. In our perplexity we asked the su i 
n wh 
ling the heaven like another sun” (12.350.815) un e RUN 


sun was one who had reached perfection, t ae z oe a 
bees Be company of the sun (12.351.1-6)1s d E cler dio 
ealed is mas this àwesome vision forms the व iece Gf the 

-53), devoted basically to extolling the merits tm living on 
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the grain gleaned after harvest, and it is in this that perfection brings such results. Need 
I add that the brahman hurries off to get himself initiated into the uiichavrata by 
Cyavana Bhargava? 


Nevertheless, this is the final episode of the Santiparvan and, if it seems in’ 
some respects like an anticlimax, that only serves to demonstrate the lack of structure 
to that book and the great diversity of its contents, Yet it is with this episode that 
Zachner concludes an article, “ Utopia and Beyond”, in which he argues for a pro- 
gression in the Santiparvan, for example, * The scheme of the twelfth book of the 
Mahabharata resembles that of the Bhagavad-Gita in that its descriptions of liberation 
become increasingly theistic as the book moves towards its close." " To the extent 
that he sees the Ndrdyaniya (12.321-39) as the climax of the book, such a view might 
be justified. I must confess, however, that I personally see the Moksadharmaparvan as 
far from coherent, simply because it brings together so many divergent views. The 
variety of approaches apparent in relation to even two such themes is, I would argue, 
one of its most interesting and striking features. There is much in the thought of the 
Mahabharata which is tentative. 


NOTES 


1 Cf. for example Karel Werner's unpublished paper, *' Mysticism as Doctrine 
This paper arises out of one which I was invited by him to present 
to the Fifth Symposium on Indian Religions at Manchester in April 1979 on d 
in the epics. On that occasion I attempted a fuller coverage of Yoga in the Maha- 
bharata than in this paper, which has instead FSG! OE to say on the two themes 
indicated in its title. All references are to the Critical Editions of the two epics. 


and Experience ". 


2 Incidentally, does anyone have a satisfactory explanation for A uve 
of a sahasrüra cakra as Visnu’s discus ? The Ramayan ® Quieres z ip a : 
tama bore off the thousand-rayed cakra made by Visvakarman after ki as eine 
and Hayagriva (4.41.2 1-2); the search-party accounts WHE it oa oe M Ty d der 
makes it the more surprising. In the Harivamsa it 1s used x rd 27% 88 
slays Bana (112.94). The sun is of course alluded to as thousand-raye (sa , 


etc.,) and this may well be relevant. 

« The doctrine of the colours of souls in the Maha- 
38. Sanatkumara also appears in a late passage 
ct Ravana. 


3 See V. M. Bedekar, 

| 329- 

bharata", ABORI 48-9, 1968, pp. : 
‘of the Ramayana (^ App. I. 3.121-70) to instru | 
d in J. A. B. van Buitenen's translation (Chicago, 1978). His 


.42.4b- 
MERE f comments on the passage (pp. 182-4). 


translation also includes a few brie 
10 
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5 The term brahmabhüta occurs several times elsewhere in the Mahabharata : 
1.1.12d, 3.82.58d, 145.306, 181.12c, 202.14c, 6.63.16a, 64.10, 7.172.550, 12.49.19b, 
192.122c, 210.28c, 316.52a, 13.26.41f, 56.17c, 118.7a, 119.22d and 14.26.26c; cf; 
brahmabhiydya kalpate at BhG 14.26d and 18.53d, Mbh. 12.154.25d, 208.19d, 243 7d, 
13.128.31d, 130.33d, 131.56d and 14.47.8d. 


6 V. M. Bedekar, in “The Sanatsujatiyam : A Fresh Study", ABORI 58-9, 
1977-78, pp. 469-77, considers that the Sanatsujdtiya may antedate the Bhagavadgita 
on the grounds that in its essential contents it is nearer to the Upanisads, while its style 
and actual phrasing is often reminiscent of them. He notes that it is non-theistic in 
‘character and also suggests that the stress on pramáda (lack of moral vigilance) may 
point to “a period of thought-ferment preparatory to Buddhism”. The stress on the 
true brahman as one who acts rightly (5.42.23-5, 43.12, 19) in his opinion points in the 
same direction. 

7 Mbh. 3.203.34-8 in van Buitenen’s translation (Chicago, 1975). There is 


an interesting discussion of the whole dialogue in Madeleine Biardeau at Charles 
Malamoud, Le Sacrifice dans I’ Inde ancienne (Paris, 1976), p. 135 ff. 


8 See V. M. Bedekar, “A study of the Moksadharma Text (Mababharata 
XII 263) : The Cloud as a Divinity ”, ABORI 41, 1960, pp. 73-84. 

9 See V. M. Bedekar, “The Place of Japa in the Moksadharmaparvan 
(MB. XII 189-193) and the Yoga-Sütras ", ABORI 44, 1963, pp. 63-74. 


E 10 R. 0. Zaehner, ***Standing on the Peak’, a concept common to the 
M Bhagavad-Gita and the Victorines", Studies in Mysticism and Religion presented to 
. Scholem (Jerusalem, 1967) pp. 381-7. 


E. u y. M. Bedekar, “Yoga in the Moksadharmapatvan of the Mahābhārata ”, 
30 12-13, 1968-69, pp. 43-52 (quoting pp. 43-4). 


|, earlier the presentation is slightly differe i : 
3 z nt, with j 
ing chariot by the sun (Rām, 3.68.5-7). ह यता क being 


1 x E Ee in the other epic it probably only occurs in a 
ER m ME sky at Rama’s death, apparently a rather 
Arata imagery. - ग 
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Of some Epic Echoes in Bhanas 


DR. F. BALDISSERA, University of Milan and 
DR. S. S. JANAKI 


The Mahabharata and the Ramayana have exerted an immense influence over 
Indian literature and drama, as the Mahabharata itself declares: 


«From this supreme epic rise the inspiration of the poets, as the configura- 
tions of the three worlds rise from the five elements. Just as the four kingdoms of 
creatures range in the realm of space, so, ye twiceborn, all Lore ranges in the realm 
of this epic. Even as all the senses rest on the manifold workings of the mind, so all 
works and virtues rest upon this narrative. No story is found on earth that does 
not rest on this epic—nobody endures without living offits food. Even as servants 
who strive for preferment live off a high-born master, so all the best poets live off 
this epic." * 

All Hindus are very familiar with heroes and episodes from the epics, whose 
images are still very vital in many everyday occurrences : as traditional lore the epics 
are common heritage of people of any cultural and social background, that in the course 
of time developed into a rich mine of proverbs and models for action. In any context, 
epic references do not fail to awake immediate response. 


matic monologues where due to lack of action mythical heroes 
not central, but usually appear in comparions, 
hen its scope is wider, the epic locus is often 
] vein of these works. 


In bhdnas, dra 
do not play a main role, epic allusions are 
proverbs and colloquial expressions. W. 
treated ironically in accord with the satirica 


d works of the Caturbhani and of more recent bhdnas 
that present epic references has resulted in the observation that epic wee CODO 
figured in a more organic Way in the older specimens, where E TM pi an 
appear to be always up to the point and richly detailed. In eu : i न्या $ 
on the contrary, epic echoes have only a remote connection E : e D uation : ee 
supposed to relate to. Here are examined the Caturbhani and the three recent bhdnas 


LS oon CK hi 
1 The Mahabharata— Trasl. ed., by J. A. B. van Buitenen; Chicago and 


London, 1973, Vol. I, p. 43. 


Examination of the four ol 
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d in that they show the more interesting examples of 


that differ from the general tren 
her recent works, on the other hand, present 


epic influence Two passages from ot 
jnstances of poor use of epic reference 


The bhdnas of the Caturbhani 

The Caturbhini consists of four works, that apparently date from the fifth 
century A.D : the Ubhayabhisarika of Vararuci, the Dhirtavitasamvada of I$varadatta 
Padmaprabhrtaka of Südraka, and the Padataditaka of Syamilaka ' Schokker ? found 
in the four works a rather consistent amount (totalling 62 items) of expressions and terms 
that were exclusively or mainly documented in epic language. 


The Ubhayabhisarika of Vararuci 

This bhana uses epic references in figures concerned with both the visual aspect 
of an image and with its deeper meaning; for instance the rows of houses of Pataliputra 
fhat resound of Vedic psalms, music and the twang of bow strings are compared to the 
heads of Ravana: 


7 * With the twang of the bows, music and the sound of Vedic recitation the, 
rows of palaces strung together in fives seem to hold conversations with each other like 


the ten faces of Ravana.” * 


- — An interesting detail is the use of the word paiikti ** a row of five ” to indicate 
disposition of the houses in the street, paired five by five like the heads of 
demon. In both epics, moreover, Ravana is portrayed as a skilled bowman and as 


| verse and line of the edition of 
» The Hague, 1966, 1968 
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“From time to time young women resplendent like lightning shine from the 
round windows of cloud-like palaces, opened as they long to look down on the street,. 
like apsarasas hiding in the peaks of Kailasa." 5 


The heavenly nymphs who radiate seduction are a constant presence in epic 
literature ; at the same time the Kailasa, the mountain sacred to Siva, appears frequently 
in both epics. The comparison is not an original one, but is certainly appropriate and 
it is structured on a multiplicity of levels: on the one hand there is an insistence on the 
similarity of the colours appearing in both images, the contrast of gold on white by 
which the golden complexion of young courtezans stands out on the white-washed walls. 
of palaces like the golden bodies of the apsarasas on the snow of Kailasa, the white 
mountain par excellence; on the other hand the prostitutes and their context, the tall 
mansions of Pataliputra, appear transformed into natural elements, lightnings that 
flash intemittently from the clouds, while the nymphs are turned into golden jewels 
set upon the sides of the mountain, which is often represented as a mine of precious 
stones. The verb antar-gam, moreover, usually means “to get into, to hide’’, but 
here, referred to the apsarasas, it seems to indicate that one can get glimpses from them 
when in their curiosity to see the world they Jean momentarily out of the snows. 


An epic reference that does not concern a plastic image but is an arched 
satire of prostitutes recalls a verse of the Bhagavad-gita : 


«. ... greedy prostitutes in order to seduce other men, abandon [their old. 
lovers] in a detached way, like the soul abandons its [old] bodies.” * 


The comparison echoes the passage of the Gita in which the soul, in the course 
of its transmigrations, is said to abandon old bodies in order to enter new ones, just. 
like a man abandons his old clothes to wear new ones. (Mahabharata, Bhagavad-- 


gita, XI, 22). 


The Dhiirtavitasmvada of Isvaradatta 


The Dhü. often presents epic references in original situations. The young 


Devilaka, for instance 3 F f 
courtezans, and ES that he would gladly brandish an axe to exterminate the fathers- 
2 


of the whole world, like Para$urama had exterminated the ksatriyas : 


asadameghesu rathyavalekanakutühalah 


3 i hatitagavaksesu pr न 
ता ae : ailasaparvatantargatah. (Ubh., v. 5, line 6). 


$obhante pramada-vidyutah k 


* Jubdha vesyas tan anyasamrafjanartham 
dehan vairagyad dehivat santyajanti || (Ubh. v. 21). 
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«So I long to take an axe and make the world fatherless, like that Rama, 
son of Jamadagni, bent to the extermination of the Kksatriyas"." Parasurima is 
considered one of the partial incarnations of Visnu. The Ramayana relates that he 
boasted to have vanquished the ksatriyas on 21 occasions (Ramayana, Balakanda, 74-8). 
As mythical hero he is spoken of also in the Mahabharata, where this verse recurs a 


dozen of times: 


« He is very powerful, he made the earth Kstriya-less 21 times ”.8 
An amusing image draws a comparison between the door of two lovers, which 


is shut even in daytime, and the face of Kumbhakarna with its eyes unfailingly shut : 


“Bh, this door, which is always shut from fear of visitors, looks like the face | 
_ of Kumbhakarna "'.? । 


The sentence is doubly humorous, first because it draws attention to the fact 
that the lovers do not conform to the laws of hospitality (during the day houses were 
always open to visitors, while privacy for lovers was only allowed in the night), and 
then because the character of Kumbhakarna, the brother of Ravana perennially asleep 
in both epics, is meant as a cosmic type. 


This drama is also interesting for the rationalistic criticism it directs to religious | 
values and conceptions that pervade epic literature, and in particular for its criticism of 
 yenouncement; the author points out that the majority of the people perform renounce- | 
ent in the hope to obtain heaven. He then considers all the elements that should | 
make desirable the attainment of svarga: there are found overpowerful nymphs, trees 

dwellings made of gold, and it is a place where quarrels and jealousy do not even 

_ where people never sleep, never drink and never separate from their beloveds. He 
oncludes that such an aseptic paradise lacks all the emotions that make earthly 

urable. It is only fools who do not see that the real paradise is on earth, as 
only place where men can truly enjoy the love of courtezans. The protagonist, 
fact that old brahmins are the usual target of his witticism, goes to the 


g: “Well, I would have much rather sit in the company of old priests 
nc 10 


me parasor jamadagnyasya ràmasya ksatriyavadhodya- 
lol rkam kartum matir jayate. (Dhi., v. 11, line 21). 


krtvà ma prabhuh. (Mbh) | 


bh: idanam iva nityanimilita- 


bc ys 
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The Padmaprabhrtaka of Südraka 

This drama does not refer to episodes or heroes of the epics, and only a faint 
echo of an advice given by Bhima to Yudhisthira in the Mahabharata (Santiparvan, 
132, 36) appears in a moralistic consideration. In the bhdna a brahmin, when scolded 
by the vifa for seducing a young buddhist nun who was acting as love messenger between 
the brahmin and his beloved, defends himself saying—‘‘ My friend, it is true that to 
abandon an actual joy in the hope of a future one is not the ideal of a man "'.! 


The Pádatáditaka of Syamilaka 

The Pàd. often presents general maxims that recall admonitions found any- 
where in the epics: when the vifa comes to know that a certain Visnudasa has been 
favoured by a kick 18 from a famous courtezan he ejaculates : 


* As you would know, it has well been said that joy will occur to a man in 
the course of his life, even after a hundred years ''.? 


This maxim echoes a passage of the Ramayana: Sita declares that Hanuman's 
news of Ràma are good tidings, and adds that a long lived person will attain joy some- 
time during his life (Ramayana, Sundarakanda, 32, 6). 

At times epics are quoted in a tendentious way, in order to justify actions 
usually considered unacceptable: the vita scolds a man for having raped a young girl 
on the very day of her coming of age, and calls him cruel, but the latter replies with 
a quotation which he attributes to the Mahabharata : 

* Shame upon you! You are not only a pretender, but you are really fearful 


and worthy of blame from the noble minded. What are you saying?” By saying that: 
you are favouring me. Have you not head before this [verse] of the Mahabharata ? 


* A person who has not many enemies, of whom people are not afraid and 
whom they do not blame when they meet, that person, uc Partha, is the lowest of 


human beings ” ? 18 


11 sakhe, yat satyam anagatasukhasaya praty upasthitasukhatyago 


(Padma., v. 21, line 26). 


na purusarthah. 
E d was a sign of great favour, and usually marked 


2 A kick given on the forehea 


the reconciliation of the lovers. D 3 y: 
13 susthu khalv idam ucyate—eti jivantam anando naram varsa$atad apiti. 


(Pad., v. 8, line 6). 
1s dhik tvam astu. 

samvrttah. kim bravisi? evam apy anugr 

$rutapürvam : yasyamitra na bahavo 
yasman nodvijate janah | 


yam sametya na nindanti EA 
sa partha purusadhamah || iti. (Pad. v. 48, lines 1-5; v. 49). 


avikatthana, udvejaniyo hy asi. nindya$ caryajanasya 
hito ‘smi. na tvaya mahabharate 
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Both Schokker'5 and Motichandra-Agrawal !$ remark that such a verse does 
‘not occur in the Mahabharata. The second part of the first hemistich, however, is 
found as the first part of a verse of the Bhagavadgita." What is more, the verse of 
the Pad. in the first three lines lists the qualities of a noble minded person, while in the 
fourth line it qualifies such a person as “ the lowest of human beings ", purusddhamah. 
Such a contrivance reveals that the author here is aiming at ridiculing the rogue by 
having him invent a new definition of purusddhamah, with a single foot taken from the 
most popular sacred text, the Gita, to which he then ascribes the whole verse. 
A less structured comparison institutes a similarity between a prostitute at the 
‘balcony of her house and an apsaras leaning from her aerial chariot : 
* Hey, who is this woman who graces the balcony of her abode like an apsaras 
her heavenly chariot?” 18 
In both epics apszrasas and vimdnas, heavenly chariots that fly in the sky; 
appear rather frequently. 
: Ss $ In the Pād., like in the successive bhayas, single episodes of heroism find their 
RE place, often compared to the feats of mythical heroes, as in this verse : 


E 1 « The courtezans raise their lotus-like hands to their breasts and look at 
: Indradatta the way female deer look at the tiger as he, like Bhagadatta, has a young 
elephant or a trained elephant to dance in the courtyards of the prostitutes ११.19 


The fight of Bhagadatta, mounted on the elephant on which once Indra had 
“defeated the demons, against Bhima is narrated in the Mahabharata (Sauptikaparvan. 
XXV, 19-20). 

On another occasion the club fights of young vitas are compared to those 
occurred between Bhima and Duryodhana : 


Hh : : 
* Even in their adolescence their club fights are loudly celebrated by the elders 


_as if they had been the duels between Suyodhana and Vrkodara ??,१० 
15 Op. cit., vol. 1, p. 217. 
i ? Op. cit., V. 49 p. 186, note 48.4. 
MER Id dr 
Wy; n nodvijate loko 
ie \ nodvijate ca yab/ . . . . (Bhagavadgita, XII, 15). 
à nu khalv esà svabhavanavalokanam apsara vimanam ivalarhkaroti? 
v. 50 line 5). 
ir abhakam gajanartakam và 


ad., v. 121, last couplet); 
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The antagonism that opposes Duryodhana to Bhima and the duels in which 
the two confront each other with cudgels are a recurrent theme of the Mahabharata. 


At times an allusion to the epics serves the purpose to socially defining a 
character: the poet Aryaraksita, for instance, by his behaviour proves that he is a vita, 
though by birth he descends from the famous line of the Sibis and has lived for many 
years in as holy a spot as Bhartrsthana : 


“After all he, who descends from the stock of the Sibis and who has grown 
old in Bhartrsthàna, sells his verses for a cupful of wine in the houses of brahmins.’?2# 


Sibi was a legendary king whose feats are often narrated in the Mahābhārata, 
and Bhartrsthana is a renowned place of pilgrimage, quoted in Mahābhārata IIT, 82, 68, 
and 83,57. The verse besides contains an allusion to the unruly customs of the 
brahmins in whose houses one gets wine, so that epic references in these old works 
appear always well integrated in the actual reality. 


More recent bhanas: the Karpiiracarita, the Saradatilaka and the Sriramajanma 
with passing remarks on the Kamavilasa and the S$rügaratilaka.?? 


The first three dramas use epic references in a way analogous to that of the 
Caturbhàni, and sometimes show original motifs. 


The Karpüracarita of Amátya Vatsaraja. 

The Karpüracarita, a rather peculiar bhana (see S. S. Janaki, The Bhana, 
Doctoral thesis, Oxford 1971) of West India of the XIII century introduces a verse from 
the Ramayana in a very appropriate context, as part of a very original episode: the vita 
Karpüraka chances to hear the moans of the rich libertine Caturaka as he is lamenting 
in a tavern the loss of his younger brother Nipunaka, exiled since a long time, From 
the porch of the tavern Karpüraka, in a dejected mood, as if he were Nipunaka, 
pretends to recall his elder brother and quotes the following verse : 


* Everywhere there are wives, everywhere relations, but I have not yet seen a 
place where a half-brother is like a uterine brother. 
aa ३ दा DS oo VLL. 
2 vikrinati hi kavyam 
érotriyabhavanesu madyacasakena | 
yah sibikule prasüto 
bhartrsthane jaram yatah || (Pad., v. 133) . E 
22 References give verse and line or page ofthe ollowing editions: Karpüra- 
carita-G. O. S. 8; Saradatilaka -ed. F. Baldissera, Poona 1980, Sriramajanma - ed, 
by author, Benares 1875; Kamavilasa - S.V.U.O., Tirupati 1971; Srügaratilaka - Sri 
Ravi Varma Samskrita Granthavali, vol. 13, no. 1, 1965. 
33 dese dese kalatrani dese dee ca bandhavah | 
tam tu degam na paáyami yatra bhrata sahodarah // (Karp., v. 26) 
11 
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After hearing this verse Caturaka, full of joy, opens his arms to the fake 
brother, who will spoil bim of all his substances. The verse is a quotation from the 
Ramayana (Yuddhakanda, 104. 14), the lament of Rama for the loss of Laksmana, who 
in spite of being a half-brother as a son of Sumitra while Rima was the son of 
Kausalya, behaved like a real brother to him. 

Here the allusion is resorted to in order to fool a simpleton, and it proves 
very actual and functioning. 


The Saradatilaka of Sankara. 

The Saradatilaka is another late bhána that shows epic echoes in tune with the 
rest of the narration, both as images apt to illustrate simple comparisons, and as dicta 
and corroborations of moral remarks, that often assume a comic intent. 


E 

j x An example of a simple comparison found in a complex set of images is the 
first description of the town of Kolahalapura; after the usual comparison between 
the palaces and the kulücala mountains, a mythical set of mountains, the last com- 
pe pound suggests a perfect similarity between the pavilions studded with gems of its 
palaces and the caves of mount Mandara : 


«... [The capital city] has the grace of charming women enraptured by the 
sounds of lutes which bloom with the tips of the nails, glittering on their shoot-like 
hands, of young men who enjoy themselves on the terraces of palaces refulgent with 
their sparkling moonstones, and jagged with the radiance of pavilions studded with 


ea gems and excelling in vastness the large caves of mount Mandara,” *4 


Mb The Mandara, appearing in many passages of both epics, is always represented- 
as sparkling with precious stones and inhabited by nymphs and heavenly musicians, 
that the comparison with the jewelled pavilions echoing with music seems absolutely 


a At times epic episodes are recalled with the intent of extolling earth (and the 
yn of Kolahalapura) by showing how bad is the behaviour of the gods in heaven : 


Susp oa sensors of nectar (the moon) belonged to them, when the 
pa $ 


i 


8902 62 it they tasted it again and again (so as almost to consume it) ; 
+ - $ x 
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then, with the desire of obtaining nectar, they churned its father, lord of the rivers 
(the Ocean). In old days they performed against Trisanku the beggar, a deed difficult 
to describe in words. Enough of these heavenly ones, as they all seem to be interested 
only in filling their own bellies!” 25 


The myth of the moon as a repository of nectar and of the churning of the 
Ocean of milk is described in both epics (Ramayana, Adikanda, ch. 46; Mahabharata, 
Adiparvan, V, 15-16). The myth of Trisaüku, a king transformed into a beggar who 
had obtained from the sage Vi§vimitra the boon of reaching heaven while in human 
form, but who had been thrown down from heaven by Indra (and who had then remained 
suspended between heaven and earth) is also narrated in both the Ramayana (Adikanda, 


57, 50) and the Mahabharata (Adiparvan, VII, 65-66). 


In a grotesque passage an ancient prostitute who has become a madam is first 
compared to Sirpanakha, the dreadful sister of Ravana, and then to Kalaratri, the night 
of final destruction, which is also the name of a black and terrifying aspect of Devi. 


“ Biting her lower lip in great anger and waving away the flies with her hand; 
with her tattered garment slipping off because of her hurried gait and her shrunken 
breasts looking like ripe fruits that roll up and down, with a hump like a camel and just 
one bad eye, carrying in her hand an old winnowing basket and bearing a terrifying 


aspect, like Sürpanakha, the stupid woman growls continuously."26 


* She has dishevelled hair that touches the tips of her ears, a dirty body which 
gives out a bad smell, and an infection of the eyes. Stretching out both her arms and 
walking with quick steps, this night of final destruction for lovers makes a terrific 


sound??? 


25 atmiyo'pi sudhanidhih suraganair drstva mubu$carvyate 

tattatah saritam patih sa mathitah sarvaih sudhalipsaya | 

vaktum duskaram arthiniha vihitam karma eT 

üranaikarasikali kim tair alam svargi 

sarve svodarapuran क की 
samadhikakrodhena dastadhara 
riluthatpakvarkasuskastani / 
hatitaikaksi karagre jarac- 
kha mirkha muhur garjati || (Sarad., v. 69) 


26 hastaksobhitamaksika 
vegasramsipafaccara pa l 
prsthenostravaducchrita vig 
chürpa Sirpanakheva bhiganamu 

eu karnagrasamsparéivikirnakesa 
sadisikadisitavisragatra Es ^ 

asgrya hastau muhur uccalan 
Pra Re kamukakalaratrih || (Sarad., v. 70) 
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“jn her harsh voice she surpasses a female donkey, in her body she surpasses 


a plough, in her belly she surpasses a she-wolf, and in her complexion she surpasses 
black collyrium.” ® 1 


Sürpapakha is the dreadful sister of Ravana, whom Laksmana mutilated 
(Ramayana, Aranyakanda, XXIV). The comparison here is especially fitting, as a 
person who presents the physical and moral traits of Sürpanakha, is a perfect characteri- 
zation of an old prostitute. Kalaratri, then, the night of final dissolution, is portrayed 
in her black and fearful aspect in the Mahabharata (Sauptikaparvan, IX), 


Another verse where epic comparison is used to ridicule a person greets: 


with these words an old brahmin astrologer, the wretched Brahmandabhatta, blind in 
one eye, crippled and affected by elephantiasis : 


* Homage to Brahmanda, who in his leg resembles the son of Sürya, in his eye 
resembles the son of Bhrgu, and in his scrotum resembles the Cosmic Egg.”29 


The son of Sürya is the bird Aruna, charioteer of the sun, who has no legs. 
The Mahabharata narrates how his mother, impatient to see him born, broke his egg 
before its time, thus interrupting the normal development of his limbs (Mahabharata. 
Adiparvan, V, 15-16). The son of Bhrgu is Sukra, the planet Venus, who in his 
function of priest of the asuras appears in many passages of both the epics. Vamana 


had made him blind in one eye. The image of the universe as the Egg of Brahma, then, 
in epic literature. 


The Saradatilaka also employs epic reference to assert the validity of a maxim ; 
a fortune-teller for instance recalls the story of Vibhisana in order to demonstrate that 
is a very common one it is dangerous to tell an unpleasant truth : 


* A person who cares to be happy should never utter -unpalatable words 
[though they might be true]; the younger brother was beaten Up in the assembly by the’ 
leader of the demons because he had given good advice,°?30 


—- . The Ramayana narrates how Vibhisana, brother 


3 of Ravana, h | 
to attack Rama, as he was in the right (Yuddhakanda, na, had suggested not 


VI, 1-22.) 


" ?» Ibid. v. 10.. = 

29 püdena süryaputráya caksusa bhrgusünaye | 

" brahmandayandakosena brabmandaya namo namah || (Sarad., y 84) 
— 9 yad anistam yasya VERG tad iha na vaktavyam "A j^ » V. 

ear | daityanetra bitakathanen(api) taditah sadasi T ‘(Gara d. v, 90) 
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In passages like the following one, instead, the corroboration offered by the 
epics hits with its irony a character often criticised by modern and ancient Indians, 
the washerman, always accused of disposing in a peculiar way the garments he 
is given: 


* In this world Hari wears a cloth of gold, Sambhu is dressed in air, and. 
Bhairava has cast away his clothes, as if in fear of the washerman.'?1 


In both the epics there are the customary descriptions of Visnu and Siva. 


In a following passage, in answer to a passer-by who was marvelling at the 
prowess of two rams engaged in mutual combat, the vita recalls that even the courageous 
Indra had reintegrated his virility with the help of a ram: 


* Formerly even the valiant Indra, when his virility had been destroyed by a 
curse, recovered it from a ram that sprang from the race of these two animals.” % 


The Ramayana narrates the adventure of Indra who in return for seducing 
Ahalyaà was cursed by her husband Gautama, and condemned to lose his testicles; 
later on the heavenly physicians (and veterinaries) grafted on him the testicles of a ram 
(Ramayana, Balakanda, IV, v. 6). 


The Srirámajanma of Tārācaraņa Tarkaratna. 

This work assignable to the end of the XIXth century differs from the rest; as 
instead of describing the day of a vifa and the incidents which characterize it, it narrates 
twelve days of celebrations for the birth of the heir to a king of Benares, prince Rama. 
The name of the baby testifies to the devotion of the royal couple, and the whole drama 
is pervaded by allusions to the infancy of the hero as it is depicted in the Ramayana. 


The drama takes place at the time of the Ramalila, the annual fair held in 
Benares to celebrate the epic hero, during which many episodes of Rama’s life are 
dramatically represented. The drama inscribes itself in such a devotional context, and 
it elaborates motifs and ideas of the Balakanda, especially of chapters XVIII and XIX. 
To make the references to Rama even more precise, even the day of the prince’s birth 
appears to be the anniversary of Rama’s birth, the ninth day after the new moon: 


day, as there is 


“The ninth day of the new moon is really an auspicious 
9933 


abundance of planets: such signs are perfectly matching the birth of Rama. 
TS o —— 


® harih svarnaméukam dhatte Sambhur asid digambarah l 
tatyaja bhairavo vastram nirnejakabhayad bhuvi || (Sarad., v. 102) 


32 Ibid. v. 171. 
33 &ukla tithir hi navami gubhada grahaughah | 


' aucityám etad akhilam khalu ramabhütau || (Sriramaj., v. 7) — 
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This is really a peculiar work, that does not rival in comic vein with other 
bhünas, in that it is very serious and restrained; it is as if the bhdna form had been 
‘chosen only as an artifice to show the author’s ingenuity, rather than because it had, to 


treat a satirical subject. 


To show the other end of the spectrum, one should deal briefly with bad 
examples of epic reference, especially as this seems to have been the policy of most 
of the recent bhdnas. As example we may take the Srngaratilaka of Bhaskara from 
Kerala of the XIXth century, and from the Kamavilasa of Narayana, a bhāņa from 
South India of the XXth century. 


In the former, people asleep are simply compared to Kumbhakarna : “ Every- 
body is Kumbhakarning "54 


Kumbhakarna had been treated in a more interesting way by the author of the 
Dhiirtavitasamvada: here it is taken in only to show Bhaskara’s erudition. 


Similar is the following in the Kamavilasa-here a fight between two wrestlers 
is called superior to the duel between Rama and Ravana : “ [This fight] excels even the 
fight between the heir of Dasaratha and the demon Dasagriva celebrated in the 
Ramayana.’’*> 


The quotation here limits itself to quoting its sources. The vitality of the 
mythical image is languishing, what seems to linger on are only manneristic echoes. 


8 sakalajanesu 


^ kumbhakarnayamanesu (Sthg., lines 84-85, p. 32) 
JrümRyagepresi 


rasiddhadasagrivadasarathakum&rayos 


Samaram apy  atisete. 


ADU 
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Further focus on Mandana-Suresvara Problem 


Prof. E. R. SREEKRISHNA SARMA 
Tirupati 


Among the works which we have got from the erudite pen of the late 
Mahamahopadhyaya Kuppuswami Sastriar, I consider, the edition of the Brahmasiddhi 
with Sankhapani’s commentary as most precious. Sastriar's introduction to this edition 
is a classic in itself. The most important aspect of this introduction is the demolition 
of the orthodox view regarding the identity of Mandana and Sure§vara. Although 
Prof. Hiriyanna had already marked the ayurdáya of this theory in his articles in the 
Journal of Royal Asiatic Society, London, (1923 p. 259 and 1924 p. 66), it was Kuppu- 
swami Sastriar who expanded and confirmed it by pointing to the internal evidence in 
the form of differences in the views on vital problems found in the writings of Mandana 
and Sure§vara. Prof. Sastri has pointed out eleven points of doctrinal differences 
between the two àcaryas. The non-identity theory was assailed by P.P.S. Sastri and 
orthodox pandits like the late Mm. Noorani Anantakrishna Sastri, but they could not 
convincingly reconcile the points of difference between the two acaryas pin-pointed by 
Kuppuswamy Sastriar. Yet the problem deserves further consideration at the hands of 
critical scholars, on the ground that there are some more evidences deserving further 
investigations which were not known to either Sastriar or his critics. This paper is an 
attempt to present the further evidences which make the problem more complicated. 


The first point is that there are more than a hundred passages in verse in the 
Sambandhavarttika of Sure$vara and in prose in the Brahmasiddhi of Mandana Misra 
which have the same thought-content, same word-order and the same order of sequence 
in arguments. A few of these have already been pointed out by the late M. Ramakrishna 
Kavi in the Journal of the Andhra Historical Research Society, (Vol. V, 1931) and copied 
by P.P.S. Sastri in his preface to the edition of the Brahmasiddhi. How are we to 
explain this phenomenon? Attributing plagiarism or borrowing on either part will be 
blasphemy. 

There are three verses in the Brhadaranyaka Bhasyavarttike 


The second point is : ol. III. A. S. S. ed.,). 


(3rd Adhyaya, 5th Brahmana, verses 43-44 and 45, p. 1246, V 


yatha vi$éuddham akasam timiropapluto janah | 

samkirnam iva matrabhi$ citrabhir upalaksayet || 

fathedam amalam brahma nirvikaram avidyaya | 

kalusatvam ivapannam bhedarüpam prakasate ll 

tasyaikam api caitanyam bahudha pravibhajyate | 

angarankitam akase variraser ivodakam || 

anted by the circumstances to show that 
The same ślokas are found in the 

p. 13-14, and 12, K.A.S. Iyer's 


There is no indication direct or wart 
these are quotations from some other source. à 
Svopajfiavptti of Vakyapadiya under Kanda I ska 1 (9 
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edition). But here they are prefaced by the statement tathà hy uktam which clearly 
suggests these being quotations. But from where? can we say, with the knowledge o 
chronology of these two great Advaitins we have now, that Bhartrhari quotes from 
Suregvara? Or is it that the शिधा on Vakyapadiya is not a Svopajiiavrtti as has been already 
contended by some scholars? But then how to rub off many external evidences which 
go to prove the authorship of the Vrtti in favour of Bhartrhari ? In this instance itself 
we have such an evidence. Narayanakantha, the commentator on Mrgendrágama, quotes 
(under 1.2.12) the first two verses referred to above with the preface tathd cáha tatra- 
bhavan bhartrharih, suggesting that the author of the verses is Bhartrhari himself. The 
verses as found in the Vakyapadiya and Mrgendragama slightly vary from those found 
in the Brhaddranyaka-bhasya-varttika with regard to some words. Instead of upalaksayet 
they read abhimanyate ; amrtam for amalam, bhedarüpam vivartate in Vakyapadiya and 
bhedarüpe pravartate in Mrgendrágama and utpáde for akase : 
We may also turn our attention to two verses found in the Naiskarmya-siddhi 
of Suresvara echoing the two verses referred to above. They are: 
yatha viSuddha-akase sahasaivabhramandalam | 
७४४४६ viliyate tadvad atmanihakhilam jagat || (2.68) 
tad etad advayam brahma nirakaram kubuddhibhih | 
jatyandhagajadrstyeva kotisah parikalpyate || (2.93). 
Recently some scholars have touched upon the problem of Mandana-Suresvara identity. 
(See Prof. Balasubrahmanyan’s article on ‘Suregvara and Mandana ' in the Journal of 
American Oriental Society Vol. 82, Oct.-Dec. 1962, pp. 522-532; introduction to his 
translation of * Taittiriya-Upanisad Bhasyavarttikam’ by J. M. Van Boepzler; the 
article entitled *Mandana Misra on the indescribability of Avidya’ by Allen Wright 
Thrasher (Wiener Zeitschrift fur die kunde Sudasiens Vol. XXI, 1977). But they have 
nothing new to offer specifically to prove or disprove the identity and the facts men- 
tioned in the foregoing paragraphs are not obviously known to them. 


These facts can possibly lead us to another consideration. Itis well known 
that Mandana follows Bhartrhari in dealing with several doctrines of Advaita. If we 
presume the identity of Mandana and Sure$vara we may be able to explain that the 
parallel passages referred to above under point one, are due to the identity of the 
authorship of the both. This would mean to suggest the identity of Mandana and 
Suresvara held by the orthodox school of thought possible, But then what about the 
doctrinal differences between the two writers pointed out by Kuppuswami Sastriar ? 
Personally I think out of the eleven points recorded by Sastriar, seven are not so serious 
as to make a reconciliation impossible. But as this js not the theme of the present 
paper, no attempt is made to elaborate further. Yet there js another = iom 
to hold the identity. This lies in the striking difference in the Style of writi je दु 
verse adopted by these two thinkers. Style marks individuality. The st mae ee 
“gs well as the verse of Mandana and Sure$vara are so strikingly dic 0 RE E 


gain ^n difficulty i : ty theory. f 
“again in difficulty in solving the problem, but we have now tore we ze 
Ws , enoug, 
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Daksinamurti Stotra and Manasollasa 
DR. C. MARKANDEYA SASTRY 
Hyderabad 


I begin with a quotation of Prof. Kuppuswami Sastri on Manasollása (Journal 
of Oriental Research, (J.O.R.) Madras, April-June, 1932). 


“It must be remembered that Sri Sankara was the greatest of the teachers who 
inherited the philosophical heritage of an old type of Saivadvaita which was represented 
in the Upanishadic period by basic texts like Svetdsvataropanishad and in the post- 
Upanishadic period by authoritative works like Sundara Pandya-Varttika and Sankara's 
own Bhasyas and devotional hymns. The parallelism between Pratyabhijfia literature and 
Daksindmiirti-stotra which the author of this article points out, will show, if pursued 
further, that the Pratyabhijiia philosophy itself is a by-product of the blend of Sankara’s 
Advaita and Upanishadic Saivism. 


साक्षात्तत्वमसीति वेदवचस्ता यो बोधयत्याश्रितस्‌ - This line refuses to yield to the 
Pratyabhijfia obsession; and this is fatal to the conclusion set-forth in this Article ?. 


The article referred to by Prof. Sastri here is the one in the same issue of J.O.R. 
by Sri R.B. Amarnath Ray in which the Daksinamürti Stotra as well as Sureávara's 
commentary, Manasollàása, on it are attributed to Pratyabhijfía school of philosophy and 
the Saivism imbibed in it. Prof. Kuppuswami Sastri refutes this in his post-script 


cited above. 
The observations of Prof. Sastri are correct perhaps as far as Daksinamürti 
stotra is concerned. But even here the last but one verse 1n this stotra— 


भूरम्माम्स्यनलो5निलो5म्बरमहर्नाथो हिमांशुः पुमान्‌ 
` A qr e 
इत्याभाति चराचरात्मकमिदं यस्येव KASRA | 
नान्यत्किञ्चन विद्यते विमृशतां यस्मात्परस्माद्विमोः 
तस्मै श्रीगुरुमूतेये नम इदं श्रीदक्षिणाबूतये ॥ 
í intrinsic to Saivism and Pratyabhijña school of 
—goes more by the concepts that are TEN PETES os 


philosophy. It is of course true that this pou ie 
RC E going to Upanishadic period and Kalidasa Bau this in the Nandi 


sloka of Abhijfiana-sakuntalam. 
12 
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The only connection of this concept to the Advaita thought propounded by 
Śri Sankara is that these eight constitutents represent the “ Virat” form of the Supreme 
Brahman. So comments the Manasollasa. 


कथमेबविवा माया निवर्ततेति एच्छतः | 
इश्वरोपासनारूपः तदुपायः प्रकीत्यते | 


र्त्रिरात्तत्वरूपाछु परमेश्वरमूतिंषु | 
प्रत्यक्षेोपलभ्यन्ते सवैरप्यष्टमूतयः | 


But this conception of thirty-six tattvas does not appear to have been known to 
Sankara as he refers to only the twenty-five elements enunciated, perhaps for the first 
time, in the Sankhya system. Here Suresvara says that these thirty-six elements, consist of 
the eight Mürtis of I$vara ; but strictly they are not so ; for example the Sun, Moon and 
Somayaji are not among the thirty-six elements. Here Sure$vara attempts at a synthesis 
between the Pratyabhijiia school as a system of philosophy and Saivism as a religious 
tenet. It may also be observed that while Sankara dovetails the Astamürti concept of 
Saivism in this verse, he does not mention, or perhaps is not aware of the thirty-six 
elements of the Pratyabhijfia philosophy. Thus the pre-Sankara Saivism and post- 
Sankara Pratyabhijüa system of philosophy are quite different. However, the latter 
adopted the former too for giving a religious orientation to its thought content. 


Thus the observation of Prof. Kuppuswami Sastri stands vindicated as far as 
the Daksinamürti stotra is concerned. 


But what about the authorship of Manasollasa? Prof. Amarnath Ray questions 
its authorship of SureSvara mainly on three counts. 


: (1) “The questions with which the Varttika starts are not such as to acquaint 
himself with Advaita Vedanta”. Prof. Ray refers to the verses 2 to 7 in the first 
Uillasa. 


आत्मलाभात्परो लाभो नास्तीति सुनयो विदुः | 
तल्छामाथै कवि; स्तोति स्वात्मानं परमेश्वरम्‌।। 
स्वेच्छया सृष्टमाविशय विश्वे यो मनसि Raa: | 
: स्तोत्रेण स्तूयतेऽनेन स एव परमेश्वर; ॥ 
= तच्चास्तिसवं प्रकाशत्व कस्मिनर्य प्रतिष्ठितम्‌॥ 


o UL EE IS CD ERIE 
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कि dg तेषु वार्ड्थेषु कि ar gafada | 
sata च जीवत्वे सर्वात्मत्व॑ च ETA ॥ 


जानीयात्तत्कथं जीवः कि तज्ज्ञानस्य साधनम्‌ | 
ज्ञानात्तस्प फल कि स्यात्‌ एकत्व च कथ भवेत्‌ || 
सर्वज्ञः सर्वेकर्ता च कथमात्मा भविष्यति | 

शिष्य प्रतीत्थं पृच्छन्तं वक्तुमारभते गुरुः ॥ 


“The basic question mentioned in these Varttikas is about the nature of 
existence and experience (भस्तित्वं , प्रकाशत्वम्‌ ) . What is the basic principle in which 
these two conceptions are imbibed? Do they constitute separately in each of the many 
elements and experience that the man comes across or do they constitute the all-pervasive 
principle, the T§vara? If so, what is Jiva, what is 1६४१19 and how is this all-pervasiveness 
of the latter? How can this knowledge be obtained and what is the goal of such a 
knowledge? How can the individual soul become omniscient and omnipotent ? These are 
the questions mentioned in these verses and unless the word Īśvara is considered 
equivalent to the personal God Siva, each of these questions leads to answers of Advaita 
concept only”. They are directed towards eliciting knowledge about ultimate reality 
possessing ommiscience and omnipotence” and hence, says Prof. Ray, that they do not 
relate to an answer from Advaita Philosophy. But such an ultimate reality is the 
Supreme Brahman only and the first verse in the Daksinamürti Stotra postulates this 


reality only. 


विश्व दषणदश्यमाननगरीतुल्ये निजान्तर्गतम्‌ 
पश्यन्नात्मनि मायया बहिरिवोद्भतं यथा निद्रया | 
यस्साक्षात्कुरुते प्रबोधसमये स्वात्मानभेताद्वयम्‌ 
adi श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ॥ 


Commenting on this the Manasollasa observes, 
अनादिमायया सुप्तो यदा जीव; प्रबुध्यते | 
अजन्मनिद्रमस्वप्नम्‌ aad बुध्यते तदा || (13) 
मुक्तं aasi वुक्षिस्थं ख्ात्मत्वेनेव पश्यति । d 
पूर्णाहन्ताकबलित विश्वे योगीशवरस्तथा | (15) 


Advaita concept so far; but in;some ६ f 
f Saivism that are later incorpora 
"ge 


So much so Suregvara accepts the 
subsequent verses he brings in the concepts of 
Pratyabhijfia school. 
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ज्ञानक्रिये शिवेनेक्यातु सङ्क्रान्ते सवैजन्तुषु । 
ईश्वरत्वं च जीबानां सिद्ध तष्छफ्तिसङ्गमात्‌ || 
क्रिया नाम परिस्पन्दपरिणामस्वरूपिणी । 
स्पन्दमाने बहिज्ञैने तदङ्कुरवदु द्भवेत्‌ || 
अणोरणीयान्महतो महीयानिति वेदबाक्‌ | 
रुद्रोपनिषदप्येवं स्तौति सर्वात्मकं शिवम्‌ |) 

A श्वरो गुरुरात्मेति मूर्तिमेदविभागिने | 

ie ब्योमबद्व्याप्तदेह्दाय दक्षिणामूर्तये नमः || 


* 


This is a riddle. The main śloka constitutes Advaitic thought only. That 
portion of commentary which follows immediately elaborates this concept of the main 
but Suresvara dilates and steps into Saiva concept of religion in the subsequent 


The second point made out by Prof. Ray in support of his “ Pratyabhijfia 
>, as Prof. Kuppuswami Sastri puts it, is that the 36 categories are mentioned 
many places in Manasollása. However, he fails to see the proper perspective in which 
tegories are mentioned. Let us now examine some of them After describing 
5 tattvas of Sankhya system Sureśvara says— 


महान्काल: प्रधानं च RISA च पूरुषः | 
इति पौराणिकाः प्राः त्रिशत्तत्वानि तैस्सह || 4 
` बिन्दुनादौ शक्तिशिवौ शान्तातीतो ततः परम्‌ । 

` ष्टूत्निशत्तत्वमित्युक्तं शैवागमविशारदैः ॥ 
ix tattvas of Saiva school to the list. 


atters and means of knowledge of other 
रा concludes this discussion with the Ady. 


Earlier to this he 
Systems like Nyaya- 
aita concept only. 
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In saying that due to successive reflections of the Supreme consciousness in the 
Maya, the stages of Intellect (Mahat), Time and personal soul arise and then on a further 
reflection of the Supreme in the Intellect the ego arises, the Abhasavada of Suregvara 
is enunciated. According to this each lower principle in the process of creation is the 
reflection of corresponding higher principle in Avidya or Maya. Having said this 
Manasollasa tries to correlate the theories of five Brahmans to the theory of creation. 
देवास्सदाशिवश्वेशो रुद्रो विष्णुश्रतुसुंख: and Ramatirtha introduces this line as उक्तानां भूतसुक्ष्माणाम्‌ 

अधिष्ठावृदेवतानाह, . 


By this we may have to understand that Suregvara is trying to comprehend the 
principles of creation as enunciated in the Saivagamas in relation to his own Abhasavada 
and the Maya theory of Sri Sankara. However, there is a confusion and jumbling of 


these two systems. 


After enunciating the theory of primary principles according to Saivagama in 
Manasollasa, we come across a strange equation between the individual soul and 


personal God. 


इच्छाज्ञानक्रियापूर्वां) यस्मात्‌ पर्वा; प्रवृत्तय; | 
सर्वेडपि जन्तवस्तस्मात्‌ ईश्वरा इति निश्चिताः ॥ 


This concept of the three powers Will Knowledge and Action is more in 
consonance with the Saiva and Sakta theories and lead to the reality of the universe as 
an effect of the Sakti aspect of the Supreme Brahman. But the discussion ends again 


with Advaitic conception of the personal God at the lower level and even he being 


dissolved in the Supreme consciousness at the highest level. 
; nic 

न कारकाणां व्यापारात्‌ कर्ता स्यानित्य इश्वरः । 

नापि प्रमाणव्यापारातू ज्ञाताऽसौ स्वप्रकाशकः ॥ 


. c 
तस्मान्मायाविलासोऽयं जगत्कतृत्वमीशितुः | 
बन्धमोक्षोपदेशादिव्यवह्ारोडपि मायया ॥ 


Sureávara mentions this concept of five Brahmanas while commenting on the 


oth sloka too. 
ब्रह्म विष्णुश्च रुदरश्चापीश्वरश्च सदाशिव! । 
quy तिष्ठन्ति षट्रत्रिंश त्तत्वसंयुताः ॥ 
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But the five Brahmanas enunciated by Sankara do not correspond to these five. 
They are what are known as the five faces of the Supreme सद्योजात, वामदेव, अघोर, तत्पुरुष 
and gura. The five Brahmanas mentioned by Suresvara is according to Kashmir Saivism 
which is later adopted by the Sakta system of religious philosophy, while Sankara’s 
ontology is according to the southern version of Saiva Siddhanta. This is intriguing 
but interesting. 


The commentary on the third verse of the Daksinamürti Stotra must prove as a 
touchstone for the exposition of hard Advaita theory. Indeed “ साक्षात्तत्वमसीति वेदवचसा 


आओ बोधयत्याश्रितान्‌ This line refuses to yield to the Pratyabhijfia obsession" says 


Mm. Kuppuswami Sastri. But surprisingly enough while introducing such a verse of 
pure Advaitic concept Suresvara resorts to the Pratyabhijia terminology. ! 


AURA भावेषु कुत आगत्य सङ्गते | 
बिम्बादिदपेणन्यायात्‌ इस्थं पृच्छ्‌ प्रबोध्यते || 


Then while discussing the methods or interpretation of the Mahavakya, 
Tattyamasi, Sure$vara accepts the core Advaitic interpretation of भागळक्षणा 


्रत्यक््वञ्च पराक्त्वञ्च त्यकत्वा तत्वमसीति वाकू | 
तथैव SAATA जीबात्मपरमात्मनो} ॥ 
तत्तमस्यादिवाक्यानां लक्षणा भागलक्षणा | 
सोऽयं पुरुष इत्यादिवाक्यानामित्र कोतिता |) . 


. Then he goes on contradicting nine other ways of interpreting this Mah 


dk Š avakya 
- like— sig etc., and concludes in clear terms सचिदानन्द्रूपत्व स्वरूप EN cn y 


then, देवतियेडमलुष्याणां seres पथक्‌ स्थिति: । 

- जीवप्रकाशाभिन्नस्वात्‌ सर्वात्मेत्यसिधोयते u 

But almost immediately he jumps to the Saiva concept of the Supreme 
। 

Q3 प्रकाशरूपत्वपरिज्ञाने दृदीकृते | ; 

RRA aed पदमरनुते॥ 
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सर्वात्मभावना यस्य परिपक्बा मद्दात्मनः | 


संसारतारकः साक्षात्‌ स एव परमेश्वरः |} 


Prof. Ananth Ray however considers that some of the verses in Manasolldasa and 
even in Daksindmirti stotra are interpolated. The only reason he adduces for this 
conclusion is that these so called interpolated verses consist the religious philosophy of 
Pratyabhijfia school or smell of it respectively. While this is a sweeping conclusion, as 
already pointed out each verse in the Manasollàása deserves close scrutiny and in correct 
perspective. 


However, this attempt fails us at many a place when we go through this work. 
For example, while introducing the verse 7, 


बाल्यादिष्वपि जाग्रदादिषु तथा सर्वास्ववश्थास्वपिं 
व्यावृत्तास्वनुवतमानमहमित्यन्तः स्फुरन्त सदा | 
स्वात्मानं प्रकटीकरोति भजतां यो मुद्रया भद्रया 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ॥ 


Suregvara starts with Pratyabhijia explicitly. 


्रत्यभिज्ञाबळादात्मा स्थायी निर्धार्यते यदि | 

का नाम प्रत्यभिज्ञेषा कि वा तस्याश्च कारणम्‌ |I 
प्रत्यक्षादिप्रमाणेषु प्रत्यभिज्ञा न पठयते | 

कथं तस्याः प्रमाणत्वं इति gem प्रबोध्यते ॥ 


and then follow the verses— Sb 
भातस्य RARA भासमानस्य साभ्रतम्‌ | | 


सोऽयमिश्यनुसन्धानं प्रत्यभिज्ञानमुच्यते ॥ E c 


NE S > Fd 
द्यपोइनात्‌। z 


॥ ` 
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i =. and he concludes finally, 
सवेषां प्रमाणानां च साधनम्‌ 


abhijfis is not a means or knowledge but knowled 
sense of the term. 


The Praty geitself. Itisa 
Realisation in the strictest 
न कारणानां व्यापारात्‌ प्रमाणानां न वा. पुनः । 
्रत्यभिज्ञापनं नाम मोहापसरणं परम्‌ ॥ 
qafa सन्ति मानानि व्यवहारप्रवृत्तये | 


तेषां मोहापसरणात्‌ ब्यापारोऽन्यो न विद्यते । 


Then he cites the famous illustration, 


शुक्तौ रजतमित्येवं यथा ब्यामुह्यतेऽन्यथा | 

सदेव रूप्य Agifa org न सिद्ध्यति ॥। 
In the context of commenting on the eighth verse; 
विश्व पश्यति कार्यकारणतया खस्वामिसम्बन्धत! 
शिष्याचायतया aaa पितृपुत्राधयात्मना भेदतः | 
स्वप्ने जाग्रति वा य एष पुरुषो मायापरिश्रामित; 
तस्मे श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामू्तये ॥ 


'e&vara clearly defines Illusion as the one that gets annihilated — 


मिथ्यात्व नाप बाध्यत्वं सम्यग्ज्ञानोदये सति । 
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This is the definition and nature of illusion and as enunciated by Sankara as 
well as the latter dialecticians in Advaita. Sure§vara uses his oft repeated coinage 
to spell Maya in the next verse. 


भविचारितसिद्धेयं मायावेश्या विळासिनी | 
: ^ A 
पुरुषं amada मिथ्याभूते; स्वविभ्रमे; ॥ 
This word * Avicdrita-siddha’ to describe 2/4)6 is used many times by Suresvara 


in his Varttikas on the two Sankara Bhasyas, Taittiriya and Brhadáranyaka. He appears 
to be very fond of this term. He defines this conception in the Brhadéranya Bhasya 


Varttika. 


अत्रोच्यते किमज्ञाने विचारासहतोच्यते | 
कि वा agama भद्य सिद्धान्त एव मे ॥ 
अविचारितसंसिद्धां भविद्यां ब्रम आत्मनि | 
स्वभावव्यतिरेकाभ्यां ध्वान्तसिद्धेरसम्भवात्‌ ॥ 
न चिदातमस्वभावः स्यात्‌ अविद्या जाड्यरूपत; | 
नापि चात्मातिरेकेण स्वतः सिध्यति जाड्यतः ॥ 
न द्वितीये यतः स्वातमन्यविधयवानुभूयते | 
स्वानुभूतिन वेंग्रीति eur प्रागैक्यबोधतः ॥ 
Suregvara applies this term भविचारित-संसिद्धम्‌ only to primordial Avidyd or the Miulajfiana 


e vision of the Supreme in the final stage of realisation, i.e., the casual 


th : i f : 
tbat UA. ffect stage. This view is more clear in the following 


stage of the Nescience and not the € 
lines of Brhadáranya Bhasya Varttikas. 


भविचारितसंसिद्वि सर्वानयैककारणम | 

प्रत्यडमात्रेकसाक्षित्वात्तमत्तत्रत्यगात्मनि ॥ 

प्रतीच्यैव यतो5ज्ञानमतस्तत्तत्वविधया | 

सकार्ये तमसि ध्वस्त आत्मैवैकोऽबरिष्यते || 

In the present verse also Suresvara describes the Maya, the Primordial stage of Avidyd, 


as Avicarita-siddha. 
13 
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As a result of this discussion, one has two alternatives thrown up with regard 
to the authorship of Manasollasa,;— 


(1) The author is not Suregvara since the views of Pratyabhijiia system of 
philosophy and the concomitant Saiva school are predominent in it, or— 


(2) Suregvara is the author but he tried to effect a compromise between the 
Sankara-advaita and the Pratyabhijiia school. 


It is however to be noted that the Pratyabhijfia as a system did not develop 
but as Prof. Kuppuswamy Sastry observed, there are seeds of the same in Upanishads 
like Svetasvatara and of the Saiva Siddhanta in the Vedas. Perhaps Sureévara, after his 
preceptor, came across some propounders of this system, in a way of organised opposition 
to the pure Advaitic tenets of Sri Sankara because the latter may end in discarding a 
personal God. Indeed the Sankarites are also alleged to be * pracchanna Bauddhas.’ To 
meet this contingency and especially in view of the mass appeal the personal God philoso- 
phy generally has, Sure$vara tried to accommodate the theories of Saivagama and also 
the Pratyabhijiia system to a certain extent while commenting on the Daksinamürti stotra ; 
Or perhaps he chose to comment on this stotra only for this purpose. He might have 
termed the chapters as ulldsas in the fashion of Agama works just to attract the atten- 
tion of advocates of a personal God as Supreme, to their philosophical moorings that 
lie in Advaita only. 
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Jivakartrtva in Visistadvaita and the 


Dispute over Prapatti in Vedanta Desika 
and the Tenkalai Authors 


DR. PATRICIA MUMME, 


University of Pennsylvania 


This paper points to a tension within Visistadvaita darsana between the general 
philosophical affirmation of the soul’s agency (jivakartrtva) and the devotional negation 
of jivakartrtva in salvation, which attributes agency to the Lord. This tension, traceable 
in Ramanuja’s work, plays an underlying role in the later Tenkalai-Vadakalai dispute 
over the nature of prapatti as seen in the writings of Vedanta Degika and the commentaries 
of Manavalamamuni on the works of Pillai Lokacarya and his younger brother, Alakiya- 
manavalapperuma] Nayanar. 


RAMANUJA 


In the Sribhdsya and Vedürthasangraha, Ramanuja shows the necessity of 
affirming a doctrine of Jivakartrtva which steers between the prasangas of (1) Sastraic 
meaninglessness (2) defect to the Lord's controllership (niyantrtva) and (3) the Lord's 
mercilessness or cruelty. At the same time, he must reconcile this view with (1) sastraic 
injunctions and prohibitions (2) scriptural denials of Jivakartrtva and (3) scriptural 
reference to the Lord as controller and{cause of all action. 


Against the Sankhya view that the iva is only knower and enjoyer ( jfata and 
bhoktà) while the gunas of prakrti are the agent (karta), Ramanuja explains the Sütrakara's 
affirmation: “kartā $astrarthavattvat" (2.3.33). He demonstrates logically that the 
füstras will be meaningful only if the knower, doer, and enjoyer of action is the sentient 
soul, not insentient matter. 


The individual self thereby is the kartā and not the gunas. Why? Because the 
$üstras have to be meaningful. Indeed, there are the following sastraic passages: 
‘one desirous of svarga should sacrifice’, * One desirous of moksa should worship 
Brahman. Such passages direct the very enjoyer of the fruits of action, syarga 
and moksa, to be the agent (kartā). Indeed, if the insentient (prakrti) were the 
agent, the other (iva) could not be directed. Besides, the sastra is so called because 
it commands, and commandments impel activity; and the power of the Sastra to 
impel activity arises through the production of knowledge, and it.is not possible to 
cause the non-intelligent prakyti to obtain knowledge. Thus there will be meaning- 
fulness of the $Gsiras only when the sentient enjoyer himself is the agent. Thus the 
statement ‘The fruit of the śāstras (belongs) to the one acting on it” (SB. 2.3.33). | a, 
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Ramanuja dismisses scriptural attributions of kartrtva to prakrti as referring to 
the fact that in sarsdric activities, the jiva’s kartrtva is not strictly from its essential 
nature, but is affected by the gunas. Ramanuja’s brevity on this point is supplemented 
somewhat by his exposition of the five bases (hetu) for action —the kartā the Lord, and 
the body, organs and breaths of prakrti-in his Gitdbhdsya on 18: 14, 15. It remained 
for Sudarsana Süri to spell out the effect of the guyas on Jivakartrtva more fully. 


Commenting on 2.3.40, *'paráttu tacchrutheh ° Ramanuja affirms that the jiva’s 
karirtva is dependent on the Lord, because of śruti stating the Lord to be the inner ruler 
controller, and cause of action (antaryami, niyantd, kdrayitd). He points out that this 
controllership of the Lord brings up again the possibility of sdstraic meaninglessness, aS 
well as a charge that the Lord is cruel and merciless. If everything is controlled by the 
Lord, then no oneis qualified for the sastra, for ** He alone who is capable of activity and 
abstaining from activity by his own buddhi alone is qualified to be enjoined or prohibited 
to do or notto do”, (SB. 2.3.40). Furthermore, if His controllership includes causing 
evil actions, then the Lord is cruel. This seems to be stated in the Kausitaki Upanisad 
(3.9): “Thus indeed He causes whom he wants to lead up from these worlds to do good 
actions; he indeed whom He wants to lead down to do evil acts.” (quoted in SB, 2.3.40). 


The reconciliation of jivakartrtva with the Lord's controllership and Séstraic 
meaningfulness is made in Brahmasütra 2.3. 41, “ krtaprayatndpeksastu vihitapratisiddhayai- 
yarthyadibhyah** which Ramanuja glosses as follows : 


In regard to all actions, the Paramatman, who is the internal ruler of all, first 
regards (apeksd) the efforts or activities undertaken by the individual, and then 
giving his permission (anumafi), thereby causes action (pravartayati). (SB. 2.3.41). 


Hie explains this apeksá in terms of the Lord's impartial or indifferent (udasina) in thé 

initial effort of the jiva whom He has empowered to think and act (VS. p. 149). After 

regarding such initial effort of the individual, the Lord then ‘controls by being the 
permitter" (VS. p. 148-9), for **without the permission of the supreme, no activity of that 

(jiva) can appropriately proceed". (SB. 2.3.41). He illustrates controllership by per^ 

ae mission with an analogy of a joint fund belonging to two persons. “Tt is not possible for 
one of them to make it the property of another without the permission of the other 
(partner). Nevertheless, because the permission of the other partner is brought about 
: only by that first partner, the fruit of this action belongs to him alone” (SP 2.3.41). Thus: 

- R&manuja shows that enjoyment of the fruit (bhoktrtva) goes to the initiating agen 

Jha, and € initiating agent, the 


c jiva, and not the permitting Lord. Thus SGstraic meaningfulness is preserved. 
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One who has situated (himself) extremely favourable to the purusa, engages (in 
action? pravartate). Becoming favourable to him, the Lord himself causes a taste 
(ruci) to arise in him for actions which are extremely favourable, which are the 
means (updya) to attain Himself (SB. 2.3.41, cf. VS. p. 149-50). 


The opposite applies to those engaging in unfavourable activities. As Ramanuja. 
explains it, this special case is not so exceptional, since the Lord's causation here, as in 
the case of being the permitter, is indirect, The desire which sparks the jiva to future 
action is a fruit given to the jiva’s initial activity. It will be seen that Sudar§ana süri 
brings out the special nature of this kind of causation more clearly. 


In addition to Rāmānuja’s philosophical defence of jivakartrtva there is another 
train of thought present in the Gitüblágya : the renunciation of kartrtva to the Lord as 
part of the three-fold renunciation of fruits, possession of action, and agency (Kartrtva). 
This is enjoined on those following bhaktiyoga in Gitábhásya 18.4 and 18.66. 


Renunciation of fruits (means thinking) ‘there should be no fruit for me— 
svarga, etc.,—arising from this action.” The complete renunciation of possessiveness 
(that is, of the thought that) * This action is mine because the fruit and the sadhana 
are mine’—this is the renunciation of action. Renunciation kartrtva in one’s self 
in the thought of kartrtva in the Sarve$vara is the renunciation of Kartrtva. 


(GB. 18.4). 
His first interpretation of the Caramasloka reads: 


Renouncing all dharmas which consist of karmayoga, jnanayoga and bhaktiyoga 
which constitute the means for the purusártha and which are being performed with 
great love in my worship according to qualification, (renouncing them) with the 
complete renunciation of agency, possession in the action, fruits, etc., in the manner 
taught, continuously think of me alone as the karta, the object of worship and goal 


of attainment, and the means (updya). (GB. 18.66). 


It may be asked how this renunciation of kartrtva and its fruits is to be 
reconciled with the previous affirmation of the jiva’s jnatrtva, kartrtva and bhoktrtya which 
we saw were necessary for gastraic meaningfulness. And how is attributing kartrtva 


to the Lord in keeping with his regard, indifference and permission in the soul's initial 


action which were seen to be necessary not only for sastraic meaningfulness, but also 


to prevent Tsvara's cruelty ? 
resolved. by looking into Ramanuja's first explanation of 


iation in Gitabha ich he explicitly refers the reader in 18.4). 
-f nciation in Gitabhdgya 3.30 (to which j à 
the eae « Making over all actions to me, with a mind devoted to the Self, free 


from desire and selfishness, fight without fever.”  Rámánuja summarizes his remarks: E: 


This problem may be 
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Therefore, with the thought that the soul's nature is impelled by me, on account 
of being my body, surrender all actions to me. Do them, thinking of this merely 
as worship to me, without desire in their fruits. Thereby free from possession in 
(these) actions, do them devoid of fever. Thinking, ‘By the agent (kartd) the sou] 
owned by Him, through His own instruments (organs of action) for the purpose 
of His own worship, the Paramapurusa and Lord of all, Sesi of all, causes his own 
work to be done (kdrayati). (Thus) be devoid of possessiveness in action, free 
from the internal fever of (thinking *How will it be for me with this ancient mass 
of endless sins performed (by me) since beginningless time (but rather) thinking 
‘ The Supreme Purusa indeed, worshipped by such action, will release me from 
bondage’. (GB. 3.30). 


Here the language is milder. The Lord is not called the kartā but the karayita, 
the one who causes action to be done by the kartd or Jiva. But since Ramanuja refers us 
to this explanation, we infer that the idea here is not substantially different from his 
references in the 18th chapter to renunciation of kartrtva and its attribution to the Lord. 
The important thing to note is that in all three cases the jiva is only instructed to think 


(anusandhà) of the Lord as the cause of all action and thus the ultim 


ate agent 
who controls 


and carries out all activity for his own purposes and enjoyment. 


Ramanuja says nothing to indicate that the jiva actually ceases to be the karta and 
bhoktà. 


Does this mean that Ràmanuja is enjoining meditation on something false —that 


is, thinking the Lord to be the sole agent when in fact the jiva is the agent ? This need 


not be taken so far. In a real sense, the Lord is the agent as the cause of all action, 
working through his appointed agents, the jivas.* 


concentrate on that of the Lord may be interpreted 
the Paramatman as residing in the heart, 

exist elsewhere, or that blood, etc., are not 
the Paramatman is truly present there. 


To ignore one's own agency and 
as something like concentrating on 
This does not mean the Paramatman ceases to 
also found in the heart ; yet in a special sense 

This kind of one-sided meditation is enjoined in 
ह व Fos specific purposes. As Ramanuja states in GB. 3.30, this renunciation 
a D trtva in actions performed is pleasing to the Lord, and facilitates progress towards 


EUM S a... The later tradition, in fact, distinguishe | 
svayamkarta acts himself alone. The M uus x see re ES 
| to be synonymous to the kdrayitá. The prayojyakartà acts at the directio B i i In 

‘commenting on GB. 3.30 where the Lord is Called the kārayitā, Vedant p n a 
Jiva the prayojyakartà (TPC. p. 128) and the Antaryami the OE S s e 
See Arumpatavilakkam of Tortfayankaár of Emparayyankar- (Pub. Tin ae 5 i 
Madras, 1890) on Mumuksuppádi, 255, p. 179, for these definitions. - TOROS Mad 

x 5 
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But it does put the mumuksu in a difficult position. From scripture he knows 
that the self is the agent and that bhaktiyoga is the updya ; yet he is asked to believe or 
think that the Lord alone is the agent and upaya (GB. 18.66). Furthermore, he is asked to 
be without desire for the fruits, attributing all enjoyment to I$vara, when the very purpose 
of this meditation is the attainment of the supreme fruit of moksa. Indeed, in GB. 3 30 
he is enjoined to have confidence that this will result for him. We will see that this 
latent difficulty surfaced and became polarized in the dispute between Vedanta Desika 
and the Tenkalai authors over the nature and] application of kartrtva, bhoktrtva and 
upáyatva in salvation by prapatti. 


SUDARSANA SÜRI 


Sudaráana Süri's commentaries on Sribhdsya and Vedarthasangraha strengthened 
Ramanuja's defence of Jjivakartrtva by (l) carefully defining and sharpening Ramanuja's 
terminology; (2) introducing clarifying analogies, and (3) bringing up and refuting possible 
objections. His most striking contribution is his explanation and defence of Jivakartrtva 
in terms of svdtantrya or indepencence, defined as “lack of obstruction in the case of 
(one having) the capability to act according to his will.” (SP. 2.3.41, p. 685). The 
jiva’s independence is a result of (1) the Lord's gift of limbs and organs, and the power 
to employ them to act or refrain from action, and (2) his gift of the power to know; 
desire (or will) and make effort jfidnacikirsa-prayatnasakti) and then (3) the Lord's initial 
in difference (audésinya) in the particular knowledge, desire, and effort to which the jiva 
gives rise. *'Thus because of (the (jiva’s) independence (svétantrya) in knowledge, will, 
etc., there is capacity for injunction and prohibition.” (TPD. p.149). We will see that 
the terms sydtantrya and jjidnacikirsdprayatna play a prominent role in the views of 
Vedanta Desika and the Tenkalai authors on jivakartrtva. 


Sudargana Siri raises a pertinent objection to this indifference of the Lord and 
svdtantrya of the jiva, based on the fact that the jiva is controlled by desires coming 
from vdsands which are the fruit of actions given by I§vara. He follows with an elaborate 
analysis of the role of karma, vasanas, the gunas and the Lord in the arising of the 
cetana’s desire which precedes action, He defends the Lord’s indifference here by 
affirming that the Lord has no special interest other than giving the fruits of the jiva’s 
past karma. He is indifferent with regard to the jiva’s subsequent desire and effort 
much as a man lighting a lamp to look for a pot is indifferent if another man uses that 
light to look for a cloth. (SP. 2.3.41, p. 688). Furthermore, the jiva is not forcefully 
directed by his desires coming from vdsands of previous karma. for he TESS has die 
capacity to obstruct his desire by knowledge, much as a starving man will obstruct his 
desire for food upon learning it is poisoned, Here is where the Sastras attain their 
purpose, by arousing knowledge in the jiva of the ponents ang dangers of actions ang 
inactions, so that he may follow or obstruct his desires accordingly. ‘‘ Thus, the jiva’s 


. ff t" ES 1 ; y 
svatantrya is not inhibited even in the first desire and effort”. — neither by vdsands nor b 
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Lord's controllership. (SP. 2.3.41, p. 688). If it be objected that this initial indifference 
of the Lord and the jiva’s svatantrya will limit his controllership, Sudarsana Siri boldly 
asserts; 


This is not an unfortunate result. We affirm a limitation of the śruti dealing 
with controllership insofar as to remedy the meaninglessness of the orders and 
prohibitions of the édstras. Only beyond that would a limitation be undesired, and 
we don't affirm that. '(SP. 2.3.41, p. 689). 


He points out that since Isvaraudasinya and Jjivasvatantrya are both based on the Lord's 
own unimpeachable sydtanirya, they cannot be fault to the divine nature. With the 
analogy of a king giving power to his ministers, Sudargana süri illustrates that the gift 
of independence and non-obstruction in jiva’s initial action ‘‘does not produce a defect to 
igvara’s independence. Rather it produces a manifestation of it, like that of a king who 
does not interfere himself after giving the position of being attendants and independence 
to his ministers.” (SP. 2.3.41, p. 689). Furthermore, the Lord’s controllership is manifest 
more fully in his subsequent role as the permitter or anumanta—defined as ** one who 
instigates a work in progess.” (SP. 2.3.41, p. 687).  Anumantrtva is not merely passive 
permission but a kind of encouragement, “an activity which has the form of removing 
any slackening in action, and which is a cause for (its) resulting in fruit.” (TPD. p. 149). 
Thus, “He rules by being the permitter in order to remove the doubt that His controller- 
ship may be impaired. Even though he has the power to control by all methods, only 
because of his will (saikalpa) he controls by being a permitter" (TPD. p. 149). 


Having thus delineated the Lord's auddsinya and anumantrtya, he now takes up 

the Lord's prayojayifrtva, causation or instigation of action as seen in the Kausitaki 
Upanisad quote cited by Ramanuja. Sudaréana süri defines the prayojayità as ** one who 
instigates a work not in progress” ((SB. 2.3.41, p. 687), thus clearly differentiating this 
case from permission. He adds that *Iévara right from the beginning causes such 
special aid in a few cases." (SP.2.3.41, 689). But, he says, ‘‘ Like giving permission 
*o one who does a prior action, even instigation (prayojayitrtva) of an action of one 
who is exceedingly favourable or unfavourable amounts to giving the fruit.’ (SP. 2.3.41, 
p. 686). There is a significant difference between Sudarsana Süri's explanation and 
Ramanuja's treatment of the special case of causation. Ramanuja had said that in this 

«ase, where one has engaged himself in extremely favourable or unfavourable action, the 

Lord himself gives that jiva a desire which is then a cause for further favourable or 

unfavourable action. Sudar§ana Siri refers to neither the Jiva's prior action nor the 

Lord's granting of a desire. He implies that in this Special case dealing with salvation 

the Jiva has a desire—a favourable or unfavourable attitude towards the Lord and 

then the Lord himself steps in with the action; hence his statements that this is 

**jnstigation of a work not yet in progress? which occurs « 


ARS y^ right from the beginning”? 
{see above). Since it is a special case, and since the Lord is y 3 


acting only in accord with 
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(that is, giving the fruit of) the jiva’s initial desire, there is no invalidation of sastra or 
possibility of cruelty or partiality. On the contrary, Sudargana Siri brings out that 
this causation or instigation instance allows scope for the Lord’s compassion : 


His qualities of compassion, etc., are fulfilled in his forgiving huge defects on 
the basis of a slight favourability (SP. 2.3,41, p. 686). 


And there is room for compassion in that, ignoring the innumerable sins of 
one who has done great offences in innumerable previous births, merely because of 
his subsequent cessation of unfavourable resolution, the Lord himself acts in order 
to give him unexcelled happiness (TPD. p. 156). 


The statement that in the case of prayojayitrtva, **the Lord himself acts ” 
contrasts sharply to the states of indifference and permission in which svayam eva pra- 
vartate"' refers to the jiva TPD. p. 149). If Sudargana Siri means that Ivara steps 
in before the jiva’s effort and action to act Himself, then this may allow room for 
negation of jivakartrtva with regard to salvation. Indeed, we will show that the Tenkalai 


authors take this direction. 


Since Sudargana Süri did not comment on the Gitd, we don't know how he 
might have interpreted renunciation of kartrtva, It is noteworthy that whereas he often 
refers to the Lord's sarvakdranatva and the soul’s parddhina in the course of this dis- 
cussion, he never refers to the Lord's sarvakartrtva or the jiva’s paratantrya. Thus he 
avoids any direct conflict of these terms with the jiva’s kartrtva and svatantrya. We saw 
how the king-analogy reconciles the jiva’s sydtantrya with his dependence (paradhina) 
and Tévara's svdtantrya. In short we can say that SudarSana Süri comes out strongly 
in support of jivakartrtva and svátantrya in view of the Lord's indifference and per- 
mission. But he leaves open the possibility of bypassing jivakartrtva in the special case 


‘of salvation where the Lord is the instigator. 
VEDANTA DESIKA 


Throughout his works, Vedanta Desika shows a concern to preserve a measure 
of the jiva’s god-given independent agency in order to defend the meaning and universal 
applicability of sastra, the jiva's liability to the fruits of karma, and the Lord's egali- 
tarianism. But Deéika is highly aware of the possibility of tension between the 
philosophical affirmation of kartrtva with its dependence on the Lord, and most im- 
portantly, its renunciation in the context of salvation. We will see that he resolves this 
tension much in the manner of Ramanuja, affirming the validity of the jiva’s inherent 


agency, even in the mental renunciation of kartrtva. 
Vedanta Desika’s most coherent defence of jivakartrtva occurs in his Tétparya- 


candrikà on Gitabhdsya 18: 14, 15, where he elaborates Ramanuja’s discussion of the 
five hetus of action—the Lord, the kartā or jiva, and the body, breaths and organs of 


14 
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prakrti which are under the control of the Lord. Here Vedanta Desika follows Sudar- 
gana Siri in arguing for the jiva’s *' svatantrya in particular activity " (TPC. p. 558) due 


to the Lord's indifference in the initial action, though the Jiva' s kartrtva in general is- 


dependent on 1६९७8. He brings up an objection similar to the one raised by Sudargana 
Siri that, “If all activity is dependent on the Paramatman, how can it be said that he 
waits for the effort done (by the jiva)? ” He replies : 


(1) The bestowal of limbs and organs, etc., which are capable of acting as 
intended by one's own will, like a machine, and 


(2) the state of being situated as the support (adhára) of all by his own svariipa 
and sarkalpa by his conformability to all action and inaction, like the earth; and 
(3) the presentation of external objects on which action depends—all these are 
of Igvara. All this is in accord with the jiva’s kartrtva and is common to action 
and inaction. Thus there is no room for objection, insofar as it has been stated 
that the Lord's indifference is common to all action and inaction. At the time of 
an action of a man who has obtained power in this way, I§vara’s being the permitter 
is in order for action to be effective. Even this does not invalidate the jiva’s 
kartrtva. (TPC. p. 554). 


Citing Panini’s Asfadhyayi (1.4.3.4) that “ the kartā is the one who is independ- 
ent (svatantra) ® (TPC. p. 554) Vedanta Desika follows Sudargana Siri in pointing out 
that the jiva’s ** svatantrya, etc., is attained by there being no prevention by the Supreme 
in regard to the desire of one who is capable of action." (TPC. p. 557). Need of the 
Paramatman’s permission is thus no bar to the jiva’s svatantrya, nor does it affect liability 
to injunctions and prohibitions. ** Because it is seen in the world that there is injunction 
and prohibition and (enjoyment of) the fruits also in the case of actions which are 
impossible for each man individually but which can be performed by many people 
coming together (TPC. p. 557). 


Vedanta Desika is concerned to show that there is never any defect to the jiva’s 
kartrtva by the Lord's directorship ( prerakatva) since the Lord does not instigate or cause 
action forcibly, but always through the gunas, in accordance with the jiva’s past karma. 

f Vedanta Desika interprets this as the Lord's samya or egalitarianism, which delivers Him 
dta from the possibility of cruelty or partiality. 


pee The unequal distribution of organs, limbs, ability, knowledge, desire, etc., the 
1 lack of prevention of harmful activity and permission which Moe doles 116 cb 

of sin—since all these are conditioned by differences in 

bring cruelty and partiality to the Lord (TPC. p. 557). 


previous karma, they do nof 


MES In Adhikaranasárával; he compares the Lord’ 


: S causation of actions to water 
which sprouts the jiva’s karmic seeds. ns to W. 


À e Lord is the cause of the sprouting -of denn Me S 2 
= Se hein D ‘water. Differences 
jong living gs from Brahma are because of the seeds of karma whose 
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fruits are individually stipulated; His sámya was declared by Himself in the Gita 
and in हया. Therefore the differences like leading down, etc., are fruits 
according to such karma. Thus the process is beginningless and well-regulated 
(AS. 237). 


“Leading down, ctc." here seems to refer to the Kausitaki Upanisad quote 
cited by Ràmanuja as an instance of Lord's causation. By clearly interpreting this 
causation as giving the fruit of previous action, he follows Ramanuja rather than 
Sudargana Siri. Indeed, Vedanta Deśika does not differentiate the Lord's causation or 
instigation as a separate circumstance, but interprets prayojayitrtva or prerakatva as the 
Lord's general indirect causation of action through the agents, by being the ground 
cause, indifferent regarder and permitter, and giver of fruits of action. The following 
passage in the Adhikarapasáráva]li might be a veiled recognition of his difference with 
Sudargana Siri on this point. 


The Lord's witnessing, etc. (Saksitva, cf., apeksá) does not obstruct his 
directorship (prerakatva) which is equally authorized by scripture. Even (these) 
portions of the Sribhdsya, and other scriptures, are to be (interpreted) with the 
same meaning for those of collected mind (4S 242). 


But like Sudargana Siri, Vedanta De$ika brings out that the case of salvation 
is special in that it allows room for the Lord's compassion. However, for Vedanta 
De&ika, the Lord's gracious gift of salvation is given only after regard to the soul's 
initial action-performance of a sadhana. His mercy is manifest because the Jiva's 
performance of a sddhana is disproportionate to the supreme fruit of moksa and attain- 


ment of Himself that the Lord grants; it is a mere vyaja or pretext which evokes this 


great compassion. In Adhikaranasérdvali he says: 


At the proper time, the Lord causes the cessation of misery, to arise. His desire 
to take away misery, which depends on a mere vyaja, is the mercy of the One who 
is ever mindful of the welfare of others. (AS 238). 


Thus even in salvation, vedanta Desika insists that jivakartrtva applies. He 
interprets the Brahmasutras to mean that jivakartrtva is absolutely inherent to the soul’s 
very nature; thus there is continuity of jivakartrtva in samsdra, in the performance of 

> 


a sadhana, and in moksa where the jiva engages in kainkarya, service to the Lord. 


e of prapatti, and kainkarya and in bhakti, there is kartrtva 
rd. As stated by sütrakara, * kartā Sdstrarthavattvat ' 
2.3.33.40) (the jiva's) non-existence would result 
seful activity which is the mark of existence, 


In the performanc 
which is dependent on the Lo 
and ‘pardttu tacchruteh " (BS 
from the lack of engaging.in purpo 
(RTS ch. 27, pp. 702-3). 
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In keeping with this view of the inherency of jivakartrtva, Vedanta Desika makes’ 


it explicit that the renunciation of kartrtva in the Gitabhdsya is mere meditation on 
the Lord as the ultimate cause and agent on the soul's dependency on Him. There 
is no question here of denial of kartrtva, for the soul’s actual kartrtva cannot be 
given up. Rather than a denial, kartrtva-tyága is an affirmation of jivakartrtva as 
dependent on the Lord—both directly because of needing the gift of organs, etc., and 
his permission, and indirectly through the guzas which are under his control. He defines 
kartrtvatyága in Rahasyatrayasdra as, “the awareness of one's dependence solely on the 
Lord (bhagavadekapáratantrya) which is co-eternal with the soul, which means that one’s 
kartrtva comes about based on him” (RTS. ch. 12, p. 415). In Tatparya-candrika 
he says ; 


Meditation on kartrtva in the Lord is based on one’s own kartrtva being depend- 
ent on him and needing his permission. Renunciation of kartrtva is meditation 
on one’s own kartrtva as affected by others, in that one is not the sole actor. 
(TPC. 18:4, p. 542). 


Here he seems to refer to the five causes of action mentioned in Gitd. (18:14, 15); 
commenting on that verse, Vedinta Degika actually brings up the objection that this 
mental renunciation of kartrtva might be accused of being delusory in view of the jiva’s 
inherent Kartrtva. The objection is: 


Even though in this way all five (hetus of action) are the cause, the soul alone is 
the agent. Then thinking of (the Jiva's) non-kartrtva should be only delusory. . . - 


In order to protect injunction and prohibitions, so much kartrtva cannot be given up’ 
(TPC, 18 : 14-15, p. 558). 


' He replies: 


Meditation on non-karirtva is the remedy for (1) the delusion that one's inherent 
kartrtva is independent of another controller (the Lord) and (2) the pride of those 


who confuse the body and the soul (who imagine) dependence on nothing else in- 


their actions which are (actually) dependent on many. (ibid.) 


Thus Vedanta Desika defends mental renunciation of kartrtva for its 


purposefulness in dispelling certain misconceptions and facilitating progress toward: 
moksa. 

: = °“ He interprets three-fold (mental) renunciation : "s 
PRR E. under, bhäktiyoga, even roue an attitude enjoined on all 
ch. 12, p. 415) In Rahasyatrayasara, he quotes one of his ow 
- which gives full expression to the mental renunciation w 
= results, and instrumentality to the Lord. ; 
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The Lord himself has surrendered me to Himself by his own mind he gave me, 
for his purposes I who am under his control, am devoid of responsibility by being 
his responsibility. * 


He explains that this verse illustrates “ the method of meditation on the Lord 
without the faults of attachment to the fruits of fame, gain or honor, kartrtva, or 
upayatva.” (RTS ch. 23, p. 651). Thus he makes it clear that his own verse is not to be 


taken as a denial of kartrtva, but only as an example of the mental renunciation of 
kartrtva. 


Before further explicating the effect of Vedanta Degika’s view of jivakartrtva on 
his doctrine of prapatti, it is necessary to look at the Tenkalai authors ; much of what 
Vedanta Deśika has to say on this point is aimed directly against the Tenkalai view. 


MANAVALAMAMUNI AND THE TENKALAI AUTHORS 


We find a {defence of the philosophical necessity of jivakartrtya in Manavala- 
mamuni’s commentary on Pillai Lokacarya's Tattvatraya (citprakarana, 29-38). Through- 
out Manavalamamuni follows Ramanuja’s Sribhasya quite closely, pointing out the 
necessity of affirming the Jiva's jfdtrtya, kartrtva, and bhoktrtva and Sstraic meaning- 
fulness. His commentary on Tattvatraya 35, “ kartrtva itself is dependent on Tévara ”, 
summarizes the Sribhdsya’s kartrtvddhikarana : 


In order for the sdstras to be meaningful, we have to take kartrtva as the soul's 
attribute, Since knowledge, will and effort, which are the soul’s dharmas, are 
dependent on the Lord, and since that knowledge, etc., cannot be a cause for 
action without the Lord's permission, it is said that his kartrtva is dependent on 
Iévara, Since Iévara gives permission only after regarding the effort coming from 
the soul’s buddhi, both the merit and demerit connected with that action belong to 
the cetana alone. In this way, even though Kartrtva is dependent on the Paramat- 
man, it does not follow that statements of injunction and prohibition are meaningless 


(TaTr comm. 35). 


While affirming that the Lord is the Controller or Niyanta and the soul is 
controlled (niyamya) by Him according to the dtmafarirabháva, Manavalamamuni points 
out that—“ This is not a state such that the cerana cannot do any activity on his own, like 
the insentient body. Rather, since he has Jairtva, Kartrtva, pa BT as his natural 
qualities, he is able to act preceded by knowledge, will and effort”. (TaTr comm. 38). 


“syin ETE irbharam 

# svümi svafeyam avavadam svabharatvena nir 

. avadattasvadhiya avüctham svasminnyasyati mam svayam . ^ 
(Nydsadafakam 3, RTS. 23, p. 


650. — 


a 
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Though Manavalamamuni refers to the Lord's indifference (auddsinya) in the 
arising of the jiva’s knowledge, will and effort, he does not follow SudarSana Siri in 
stating that this constitutes any independence on the jiva’s part. This discussion in- 
cludes only one brief reference to svafantrya, in a quote from the Tattvasára (48) of 
Vatsya Varadaguru, Sudarsana Süri's teacher. It reads“. . . That man, giving rise to 
some knowledge, will and effort, acts by the independent power given to him by T$vara."' 
Manavalamamuni glosses svatantrya here as “independent power having the form of 
knowledge” (TaTr comm. 35). There is a similar tendency in the Tenkalai works to 
reduce kartrtva and bhoktrtva to jnatrtva on which they are based; kartrtva and bhoktrtva 
are called “ particular states of knowledge.” (TaTr 29-30). 


Manavalamamuni brings up the special case of the Lord's causation of action 
in the Kausitaki Upanisad quote: he follows Ramanuja's interpretation of this as the case 
of the Lord's giving desire for good and bad deeds which are updyas or obstacles to 
attainment of the Lord as a fruit of a previous act. He does not follow Sudarsana Süri 
in distinguishing this form from the Lord's general causation in the states of indifference 
and permission, nor does he point out that this gives any special room for the Lord's 
compassion. But we will see that the Tenkalai view of Prapatti continues Sudarsana 
Suri's line of thought on this point. Nor do the Tenkalai authors ever bring up 
Ramanuja's three-fold renunciation to support their attribution of Kartrtva, bhoktrtva 
and upayatya to the Lord, though their view has obvious similarities with Ramanuja's first 
interpretation of the Caramasloka, The reason for neglecting these Vedantic works is 
that by Pillai Lokacarya's time these were seen as expounding only bhaktiyoga, which the 
Teùkalai authors take pains to differentiate from Prapatti. These authors appeal primarily 


to the interpretation of the three rahasyamantras and certain key verses of the Alvars for 
their support.* 


The denial of the soul's kartrtva, bhoktrtva and participation in the upaya in the 
ease of salvation by prapatti is not a mere meditation for the Tenkalai authors. It takes 
an ontological significance due in part to the distinction between what Manavalamamuni 
calls the jiva’s svariipa and svariipaydthitmya—the soul’s nature and his nature as it truly 
is. The jiva’s lower svarüpa includes jratrtva, kartrtva and bhoktrtva, and also sesatva 
insofar as these characteristics are dependent on [६९8१ (AcHr. comm, 20). In this state, 


ML ————— NN 
* The three rahasyas are the Tirumantra, ५ Nàráyanáva ” 
* Sriman Nirdyana - caranau Saranam prapadye; KN USE mn Mee Nc 
Caramasloka, ** sarvadharman parityajya, màm ekam Saranam PE sham tvā E: ipebhyo 
moksayisydmi, mà sucah". The Tenkalai authors do not if Rama Mr y 
tation of the Caramasloka to support their own interpretation orig interpre- 
admits that interpreting the Caramasloka in terms of Prapatti is diffe i B nta Dura also 
interpretation in terms of bhaktiyoga. But Vedanta De&ika “ee se Bamana Nee 
‘bhaktiyoga as being different in principle (as the T, SSO! see prapatri and 


E. टे enkalai 
k three-fold renunciation applies to followers of both updyas. lai authors do) and says that 
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Manavalamamuni says, “ since he has kartrtva and bhoktrtva which are effects of jiidtrtva, 
he is entitled to engage in self-effort and self-purpose" (SVB. Comm. 71). On this 
level the Sribhdsya defence of jivakartrtva applies; the jiva engages in knowledge, will, 
and effort ; the Lord, regarding that effort, brings it about by his permission, and grants, 
fruits according to its merit or demerit, as described in the fastras. Sesatva, which Pillai 
Lokacarya describes as actually more intimate to the soul’s nature than jfidtrtva (SVB 73) 
is the link to the higher realization of the soul's svarüpayáthatmya of páratantrya and 
bhogyata—dependency and delightfulness. Manavalamamuni explains that fegatva ‘‘ has 
the sole form of pdratantrya and bhogyata as its extreme limit" (AcHr comm. 20). The 
realization of this extreme dependency and subservience to the Lord brings with it the 
cessation of self-efforts and self-purpose with regard to one’s own salvation. 


Alakiyamanavalapperumal Nayanir states in Acérya-hrdayam (21, 24) that 
** páratantrya and bhogyatd (svarüpa-yáthátmya) are not like $egatva and bhoktrtva. (He 
means the svarüpa, including jfdtrtva, and kartrtva). . . . Among these four, one pro- 
motes action, one promotes inaction.” Manavalamamuni explains that '* the reason for 
these forms of self-effort and its cessation is their different proportions of svarüpa- jfíána ™ 
(AcHr. Comm. 20). He continues: 


For séstra followers who have realized Sesatva and bhoktrtva in the svariipa, 
bhoktrtva induces them to engage in an updya and to attain the Lord as an object, 
with the thought that one who is a bhoktd (enjoyer) needs to make effort to attain 
enjoyment. For those who know the essence (Tirumantra) and have realized para- 
tantrya and bhogyata as the form of the soul's true nature, bhogyaté prevents them 
from engaging in an updya because of the thought, it is not appropriate for the thing. 
(jiva) which is an object of the Lord's enjoyment to do effort for his own gain. 
Tgvara alone who is the bhoktd does effort to attain the thing which is his delight. 


(AcHr. Comm. 24). 


Srivacanabhiisana contains a similar exposition of the two levels of svarupajnana, 
but with a terminological difference. Pillai Lokacarya uses Jfiatrtva to refer to the soul's 
(not sesatva) and Sesatva, coupled with pdratantrya (not bhogyatd and 
for the higher nature. The intermediary character of fesatva, as 
amamuni above, seems to allow for this discrepancy. At any rate, 
there is no difference in the result as far as kartrtva and bhoktrtva are concerned. Here, 
too, self-effort and self-purpose are dropped with the higher realization, and the Lord 
alone does the effort and enjoys the fruit in saving the soul. Pillai Lokacarya says, 
« The cessation of self-purpose is a result of fesatva ”. (SVB. 71). 


lower nature, 
paratantrya) to stand 
explained by Manaval 


Manavalamamuni explains: 
Even though he has kartrtva which is connected with jfatrtva, the cessation of 
self-effort (svayatnanivrtti) which is a state where he does no effort to attain the 
Lord, is an effect of páratantrya, which is the state of having the conditions of one’s 
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svarüpa dependent on another. Even though he has bhoktrtva in that same way, । 
the cessation of self-purpose which is the state of being without anything for oneself 
other than that which causes delight on His part, is an effect of Sesatva which is a 
state having the form of being the contributor of excellence to the other, Therefore, 
since both paratantrya and segatva are the soul’s nature, as soon as one knows these 


characteristics, these two (cessation of self-effort and self-purpose) spontaneously | 
come about. (SVB, Comm. 71). 


The Tenkalai view of the soul's higher nature of dependency and its consequent 
cessation of effort in self protection affects their doctrine of the nature of prapatti. We 
find that descriptions of prapatti in the Tenkalai works fall into three categories. First, 
prapatti is said to be a function of knowledge. It is the realization of one’s true essential 
nature of extreme pdratantrya, as voiced in the '*nimas" of the Tirumantra (MuMu 
comm, 94). The prapadye of the Dvayamantra is “an effect of knowledge of being the 
Sesa belonging to no other. (MuMu. comm. 155). The ** saranam vraja " in the Carama- 
šloka means to *'resolve firmly" that the Lord is the updya and upeya (MuMu. 236-9). 
Thus} prapatti is often called a ** jinaviSesa °° or special kind of knowledge. Secondly, 
prapatti is in part a function of the will or desire a ** choosing of the updya”’ (upayavarana, 
prapakavarana, MuMu. comm. 160-2), or acceptance of the Lord as the protector | 
(bhagavadraksakatvanumati, svikara, MuMu comm, 155, 222). Prapatti “contains a | 


request" (yaciiágarbha, MuMu comm. 155) saying “ please take me for yourself alone?’ 


(MuMu comm. 94, quoting Tiruvāymoli 2.9.4). This is a prayer for service (kainkarya- 


prarthand) at the Lord's feet which is the rightful occupation of the dependent sesa | 
(MuMu 106-8). Thirdly and most importantly, prapatti is a function of cessation of | 
effort, since effort at self-protection is contrary to the svarüpayathatmya of paratantrya. 
Pillai Lokacarya says, “only knowledge of the soul and non-obstruction are needed 
for the fruit (of salvation) " (SVB 60), which Manavalamamuni interprets as ** knowing 
one's sesatva to him alone ” and “ cessation of engaging in one's own protection.” (ibid.) 
ln Mumuksuppadi, Lokacarya says, ^ By ceasing his own action he makes (the Lord) the 

updya ° (MuMu. 152). According to the Tenkalai authors, cessation from all one's own | 
efforts and activities is enjoined in ५ sarva-dharman parityajya," and effort, activity and 

updyatva in prapatti itself is excluded by the ekam of « mam ekam $aranam vraja” | 


(MuMu. 229-34). Thus Pillai Lokacarya says “for other upáyas, inaction is a fault; 
for this one, action is a fault" (MuMu. 232). 


he remains as one who has ceased his own effort 
protect”. 


Manavalamamuni says (SVB 62) ** when 
$ .... only then does the Lord himself 


Thus while the Tenkalai authors admit that the Jiva’s knowledge and will or 
desire participate in prapatti, they deny any role of effort, For them, all re of 


svérantryg, self-effort, self-purpose, and even self-kartrty i nkà iem 
which is contrary to the soul's true nature of SEE RM Lo. (P8 146 
MuMu 230). Therefore, with regard to salvation, the series of knowledge x d effort | 
opa Jitdnacikirsaprayatna on which karfrtva is based is interrupted at the ont i f xt Wit | 
dors cessation of self-effort, the Lord's indifference is dropped: S ES enin Dim 


; 


Hug https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


P. MUMME—JIVAKARTRTVA AND PRAPATTI 113 


directly to save the soul. Thus the effort and kartrtva, as well as the enjoyment of the 
fruit of bhoktrtva, belong only to the Lord. Manavalamimuni brings out this point by 
paraphrasing the Lord's message in the Caramasloka: 


Realizing your essential dependence which is such that you have neither the 
effort nor baneit ( yatnaphalitva), (you realize that) vou are not at all entitled ia the 
work of your own protection, I (the Lord) am the svdmi, such that both the 
effort and benefit in your protection are mine. (MuMu. comm. 256). 


Though these authors do not point it out explicitly, this denial of kartrtva and" 
bhoktrtva in salvation still, preserves the general validity of the sdstra because it applies 
only in the special case of prapatti. Furthermore, since the Lord is acting in accordance 
with the soul's knowledge and desire, there is no possibility of force, partially, or cruelty. 
And actively saving the prostrate soul is the very manifestation of the Lord's mercy. 


Since the -Lord is the only, active agent in salvation, the Tenkalai authors 
staunchly resist calling prapatti an act or updya performed by the jiva. It may be 
argued, as Vedanta Desika does, that even the cessation of effort is:a kind of effort 
or activity, and thus jivakartrtva in this instance cannot be bypassed, But the Tenkalai 
authors do not see it this way. For them, a cessation of effort by definition involves no 
effort, and it is therefore a non-act and a non-upáya. Hence the Jiva's kartrtva and the 
resulting bAoktrtva are invalid in salvation, and the Lord is affirmed as the only true 
agent and enjoyer. 


After prapatti, however, in the state of kainkaryz, the jiva’s kartrtva and: 
bhoktrtva re-appear. It is against the svarupa of the dependent jiva to actively protect 
himself, but it is very much in accord with his nature to actively serve the ४257 on whom 
he depends. In Srivacanabhisana, Manavalamimuni explains : 4 

Activity in the form of service, done for the purpose of the other, is the purpose 
of his effort which has the form of undertaking activity. Pleasure which takes as 
its object the one who becomes extremely pleased from Mas kainkarya Ct the 
cetana does to facilitate His pleasure is the purpose of his intelligeace (caitanya) 
which has the form of distinction from acit. (SVB. comm. 72). 


í In Acáryahrdayam he explains that the soul's bhoktriva becomes subservient to, 
but not cancelled by, his bhogyatd, that is, the jiva’s own enjoyment in kainkarya only 
serves to enhance the delight of the Lord (AcHr. comm. 25). 


VEDANTA DESIKA—PART 2 र 


Vedanta Deéika's view of jivakartrtva and upáyatya in prapatti can. noy be speg: 
in contrast to the Teakalai position. For Vedanta Desika, since kaririya 1S PE ox 
the soul's most intimate nature, there is no conflict with the svaripa In exercising joa 


Kartrtva in performance of an updya. On the contrary, because of this inherency, it is. 


15 
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antithetical to the svarüpa to, deny jivakartrtva totally ia such an instance. In the case 
of prapatti and bhakti, as in all other actions, the Lord waits for the soul's initial know- 
ledge, will and effort before bringing the action about and giving the fruit. Vedanta 
Desika is emphatic that jivakartrtva includes effort: ** kartrtva in the form of being the 
Jocus of effort is unique to cetanas " (RTS. ch. 29, p. 1101), ** If it is said that there is 
knowledge and desire, without any other activity, there would be no way (for the jiva) 
to perform updyas or kainkarya. . . . Therefore the soul has all three-knowledge. will 
and effort” (RTS. ch. 29, p. 1100). 


Vedanta Desika charges that the Tenkalai view of prapatti is self-contradictory, 
since kartrtva cannot be avoided by cessation of effort in self-protection. “For it is 
established in the world and in the Veda that even cessation is a particular activity, and 
that, too, may be for the purpose of one's own protection." (RTS. ch. 29, p, 1045). 
Vedanta Desika relies heavily on Sdstraic injunctions to do prapatti much as any 
Other injunction, interpreting the “ Saranın vraji" of the Curamasloka to enjoin not 
merely a mental affirmation of the Lord as the updya, but a concomitant performance 
of prapatti or bharanydsa (surrendering of the burden of self-protection). This surrender 


is a positive act no less than a sacrificial performance, and like these it involves arigas 
or auxiliaries.’ 


Based on the arising of the jiva’s knowledge, will and effort in this performance, 
the Lord becomes exceedingly pleased and grants the fruit of salvation. Vedanta Desika 
affirms that the Lord is the only agent as far as granting the fruit is concerned, and thus 
he is she primary means of sidihopiya. But since he awaits the Jiva's action, in order 
to preserve His own egalitarianism and the jiva’s independence which He has given 
him, there is no harm in recognizing the performance of prapatti as a sddhyopaya. 
Whereas;the Teakalai authors interpret the ekan of the Caramasloka (man ekam Saranam 


-raja) to exclude jivakartrtva ahd upiyatva from prapatti, Vedinta Degika does not go 


so far. In line with his view of renuaciation of kartrtva as meditation on the Lord's 


“Based on the Lakymi Tantra (Ch. 17) and Ahirbudhnya Samhita (ch. 37) 
Nedanta Degika interprets prapatti or dtmaniksepa (self-surrender) to have five angas— 
(1) dnukülya sankalpa, desire to do what is pleasing to the Lord, (2) prátikülyavarjana 
avoidance of what is displeasing (3) kdrpanya, destitution or helplessness ; (4) xD EE 
great faith, and (5) goptrtvavaranz, choosing the Lord as the protector (RTS. ch. 11) 
The Tehkalai authors resist calling these añgas in the case of prapatti for cilm The 
refer to them rather as sambhavitasvabhávas, meaning characteristics which arise s En र 
cusly in the process of prapatti, “ like sweat when pounding (rice) ” (क 3 he. 
on SVB. 57). Their works devote little attention to this list. For them there is p M 
anga to prapatti—relinquishing of all dharmas as stated in the Caramaslok aed P. E. 
this is a non-act involving cessation of effort, it is not an uA M loka. But since 
Es whatever has angas is an updya” does no Proper sense ; and 


5 5 mh t 
an updya. (SVB. Comm. 56). apply here to make prapatti 
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ultimate agency, he says that the purpose of the ekam is to remind the jiva that the 
sádhyopáya he performs is not to be considered on par with the Lord who is the siddhopdya 
for the fruit of moksa. But the ekam does not entirely exclude jivakartrtva or prapatti^s 
updyatva in favour of the Lord's Kkartrtva and updyatva. 


(Some people) say the word ekam, which has many meanings such as primary, 
other, sole, etc., is here a synonym for kevala, meaning exclusivity, and that because 
of the fulness of qualities in the saranyı (Lord), it precludes (the Jiva's) self- 
independence (svátantrya). The reason for (saying) this is (as follows: One who: 
is directed by the gastra performs acts of winning over (the Lord) (Vasikarana) 
which are instrumental in his own self-protection. He (thus) demonstrates kartrtva’ 
in protection on his part, too. Therefore, (one might) think of oneself as an updya' 
equal to the saranys who is the siddhopaya. The word ekam excludes there being. 
two updyas which might result in this way. If it be asked why this is excluded ; 
even though the Jiva's kartrtva is authoritative, as it is said, * kartā Sastrarthavattvat’ 
(BS. 2.3.33), this (Jivakartrtva) is dependent, of little scope, and liable to obstruction. 
Therefore even when he himself (iva) does the performance of this upáya, as it is 
said, * without your grace, indeed, O Varada, even the utterance of (taking) refuge 
would not arise from me,’ (Varadardjastava, 38). Since it comes about by his notice 
(kafaksa) one is instigated by Him alone; while He aids, one performs the upaya 
that He has showed, by means of the limbs and organs given by Him, which cannot: 
even be stretched out without His co-operation, and (then) looks up open-mouthed 
like a cátaka bird for the fruit that he gives. (Therefore) this word ekam states: 
that it is not appropriate for the discriminating mumuksu to think of himself as a 
second siddhopáya equal with the One whose self-dependent kartrtva is without- 
obstruction in regard to all objects. (RTS. ch. 29, p. 1077). 


Vedanta Deéika further clarifies that this exercise of the jiva’s god-giver 
independent kartrtva in salvation is not in conflict with the soul’s dependent nature: 
Here too he clearly has the Tenkalai authors in mind when he writes : 


Some people say, “Isn't it so that only to one who is independent (svantantray 
can some thing be enjoined by another? For the.adhikari (qualified jiva) who has: 
learned in the spiritual.-sastras and in the malamantra (Tirumantra) of his extreme 
paratantrya, how can he be enjoined to do anything? . . , 


(Reply:) This is said without ‘consideration of the limits of paratantrya. . . , 
As affirmed in the  Vediata (Sūtras), ‘kartā śāstrārthavattyāt’ and *paráttu 


tacchruteh?, even though his kartrtva is dependent on the Lord, there is no fault in 
enjoining something to him. . . . TAKING AND BEARING THIS MUCH 
SVATANTRYA IS THE LIMIT OF PARATANTRYA (emphasis mine, RTS. 


ch. 29, p. 1029). 


Thus he concludes, * For he who is the Sega and who is dependent, it is no 
fault to do activity for his own protection.” (RTS. ch 25,p 700). 
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Summary 


Thus the Tenkalai author's denial of jivakartrtva and updyatva in prapatti may 

“be seen as developing out of (l) the renunciation of kartrtva, fruits, and updyatva and 
their attribution to I§vara as scen in Ràmanuja's Gitdbhdsya, and (2) the idea of the 
Lord's causation or instigation in matters of salvation as a special case, as developed by 

Sudargana Sari from Rāmānuja’s Sribhdsya and Vedürthasangraha. By positing extreme 

paratanirya as the soul's true nature, and asserting that prapatti involves a cessation of 
effort in self-protection in line with this pdrarantrya, they are able to affirm renunciation 

of jivakarirtva in prapatti, as a fact and not a mere meditation. Since the Lord is the 
‘only active agent in salvation by prapatti, the Tenkalai authors deny that prapatti, is an 
act or updya of the jiva. 


ae *, Vedānta Degika’s view can be seen as developing out of an emphasis on the 
| philosophical affirmation of jivakartrtva seen in the Sribhdsya and Vedarthasangraha. 
Asserting the jiva's independent kartrtya as developed by Sudarsana Siri, to be absolutely 
inherent. to the soul's nature, Vedinta 38108 clearly explicates that renunciation of 
Jivakartrtva. only means a mental reflection on its ultimate dependency of the Lord. 
- Whus he affirms the validity of jivakarirtva in the performance of updyas to salvation— 
bhaktiyoga and prapatti—as in all other activities. 


i Bibliography of Works Cited 


NE (UA uo 


_ (indicating abbreviations used) 
grani | 


Pw" 1 b E ; i | 
kiyamaņavāļapperumāl Nāyanār. Acāryahrdayam with Maņavāļamāmuni’s 
commentary, in Srimad Varavaramunindra Granthamālā. Pub. P. B. Annan- 
rya, Kanchipuram, 1906, Vol. 1. 
bonis, he... d E ` 
kācārya. Mumukşuppadi- with Manavalamamuni’s commentary. 
S. Krishnaswami Iyengar, Trichy, Tamil Nadu. 


t 


जे  :; : 
-Manavalamamuni’s commentary, in Srimad Varayaram- 
à (above). 


D 


slamamuni's commentary Ed. P..Raghavarama- 


u, Madras, Celvarangan Press, 1936 


SB, SP. 


VS, TPD. 


AS. 


RTS. 


Note: 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


P. MUMME—JIVAKARTRTVA AND PRAPATTI IIT 


Sribhasya with Sudargana Süri's Srutiprakasika and Sri Rangaramanuja's. 
Bhàvaprakáéika (not cited). Ed. and Pub. Dharanidhara Sastri, Brindavan, 
Srinivas Press, 1925, Vol. 5. i 


Vedarthasangraha with Sudarśana Sūris Tātparyadipikā. Ed. and Pub. 
Ramdulaie Sastri, Calcutta, New Rajasthan Press, 1942. 


Vedanta Degika, Adhikaranasardvali, in Srimad Vedanta Desika Granthamálà, 
Vedanta Vibhaga, pt. 1. Ed. P. B. Annangaracharya, Pub. A. Sampath- 
kumaracharya, Madras: Liberty Press, 1940. 


Srimad Rahasyatrayasára, Ed. and Pub. With Commentary by U, T. Vira- 
raghavacharya, Madras, 1980, 2 Volumes. 


Though citations in the form given are my own translations, 1 wish to 
acknowledge the guidance of several published translations: M. R. Sampath- 
kumaran's translation of Ramanuja’s Gitabh.isya (M. Rangacharya Memorial 
Trust, Madras, 1969); M. Rangacharya and M. B. Varadaraja Aiyangar’s. 
translation of the Vedanta Sutras with the Sribhdsya of Ramánujacárya 
(Educational Publishing Co., Madras, 1961); Robert C. Lester’s translation 
of Srivacanabhisana of Pillai Lokacarya, (Kuppuswami Sastri ‘Research 
Institute, Madras, 1979) ; M. R. Rajagopala Aiyangar’s translation of Srimad’ 
Rahasyatrayasara of Vedanta Desika (Pub. Agnihotram Ramanuja Thatha- 
chariar, Salem, 1956); M. B. Narasimha Jyengar’s translations of Pillai 
Lokacarya’s Mumuksuppadi (Educational Publishing Co., Madras, 1962) and. 


Tattvatraya (Pub. M. C. Krishnan, Madras, 1960). 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


118 PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


134. 


146. 


"A 147. 


134, Prapattyupayattukku ikkurrankalonrumillai. 
As to the Prapatti updya there are none of these deficiencies. 
135. Atmayatitmyajfiinakaryamakaiyale, svarüpattukku 
ucitamumay. “ cirravēņța” enkirapatiye nivrutti 
sityamakaiyale sukaramumayirukkum. 
Being as it (prapatti) is, the effect of the soul's nature and suitable to the 
essential nature, it is easy, since it is accomplished by renunciation alone. 
as in the saying, '* There is no need to be perplexed.” 
* * * * 


146. Sarvaparatankalukkum prayagcittamana prapattitanum 
aparatakotiyileyay ksamapam pannavéntumpati nillanintratiré. 
Prapatti, itself an‘ expiation for all kinds of faults, is itself a fault in need 
of pardon. 


Prapatti, performed as a means, although it is an act of surrender to 
the Lord, betrays an element of self-assertion, contrary to simple 
renunciation of all eifort. 


147. Natuna] anyaparaiyàyp ponta paryai lajjapayankalinrikke 
partrusakacattile ninru ennaiyankikarikkavénumenra- 
psksikkumapole yiruppatenriré yivan pannum prapatti. 
This one's performance of prapatti (as a means) is like a wife, who, after 
having gone in devotion to anothe (man) for a long time, approaches her 
husband, without shame or fear, and says, ** Take me to your side." 


134-5; 146-7 Srivacana Bhügana of Pillai Lokaciryar 
Kuppuswami Sastri Research Institute Ed. 1979 
pp. 64, 48-9. 
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Tamil Movement in S'rivaisnavism 


DR. A. THIRUVENGADATHAN 
D. G. Vaishnav College, Madras 


Vaisnavism and Saivism, the two important strands of Hindu Thought have 
seen a unique growth in Tamil Nadu after the advent of Alvars and Niyanmirs on the 
scene. Though these two religions draw their source from Sanskrit texts like the 
Upanisads, the Puranas, the Itihdsas and the Agamas, the contribution of the Tamil 
hymnal literature of the Alvars and Nayanmars to their growth is no less impressive. 


In the Sanskritic pantheon all the Vedic gods became subservient to Brahma, 
Visnu and Rudra-Siva in the first step and in course of time, probably towards the close 
of the Puranic period Brahma became a non-entity. Correspondingly in the Tamil 
tradition, among the five deities Murukan, Tirumál, Intira, Varuna and Kali belonging 
to five geographical areas of Kurifici, Mullai, Marutam, Neital and Palai, the worship of 
Murukan and Kali gave place to the worship of Siva and Parvati (Sakti) and the worship 
of Tirumal (as Krsna) evolved into Srivaisnavism of the present day. The Paripafal is a 
rich source of information regarding the popularity of Vaisnavism in the early Tamil 
country. (VIDE: Canka-kalat-tamilar Samayam by S. Krishnaswami Iyengar, 3, Puthur 
Agraharam, Tirucchirappalli-17). 


In spite of the fact that Vaisnavism had a sound Tamil basis, the influence of 
Sanskrit in the religious practices and philosophical discussions seems to have been very 
pronounced. The Vedic Brahmans being the custodians of divine as well as secular 
knowledge were Ministers and Generals to local rulers and hence the Vedic practices 
continued to hold sway on the elite, the leaders of the community and the worship of 
the local deities existed side by side. So it was more or less a Brahmanic culture which 
was at the bottom of the evolution of Vaisnavism and Saivism. This was probably the 


condition of Tamil Nadu till around the 8th or 9th century. 


Even though the Cankam literature is admittedly secular, traces of the influence 
of Sanskrit are discernible there. But the post-Cankam period discloses a clear influeace 
of Sanskrit on the royal administration, on Tamil language and literature and on the 
philosophical and religious thought processes.’ The Pallavas, the Pandyas and the 
Imperial Colas encouraged Sanskrit in a greater or lesser degree and there is plenty of 


DD a EE aaa CE 


16 Contribution of Tamil Nadu to Sanskrit Epigraphy,” R. Nagaswamy. Proc, - 


of the First International Sanskrit Conference (pp. 421-6). Ministry of Education, 
Government of India, New Delhi. (1975). 
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epigraphical evidence to this! Tamil does not seem to have regained its importance 
seen in the Cankam Age till the end of the Cola period viz., the beginning of the 13th 
century A.D. All the Alvars refer to temples and the deities installed in them. This 
temple culture which is based on Agamic literature was exclusively Sanskritic to begin 
with, obviously because the entire Agamic literature is in Sanskrit. The names of the 
deities were in pure Tamil as celebrated in the Hymns but these names were literally 
translated into Sanskrit subsequently as in the case of the following names. 


TAMIL SANSKRIT 
Makaranetunkulaikkatar १ Makarayatakarnapasa 
Mayakkuttan Coranatya 
Vaittamaniti Niksepavitta 
Aravamutu Aparyàptàmrta 
Peruntevi Brhannayika 
Tevapperuma] Devadhiraja 


In the case of Tamil lexicography, the first lexicon was completed by Tivakara 
in the 9th cent. A.D. Next came Pinkalam by Pinkala in the 10th cent. Here one 
comes across many Sanskrit Tatsama words and the pattern itself agrees with that of 
early Sanskrit lexicons. During the following three centuries (llth to 13th) there seems 

. to be no lexicographical activity till the emergence of Uriccol Nikan[u by Kankeyar in 
e the ]4th cent, Thereafter nearly a score of Tamil lexicons were produced between the 
j 15th and 19th centuries? The absence of lexicographical activity between the 11th and 
the 13th centuries can be taken as a strong indication to the absence of Tamil fervour 
during that period. 


win: Even with the limited independence of Tamil, the Hymns of the Alvars have 
established that complex philosophical and theological ideas can be expressed through 
‘pure Tamil. Ishall confine myself to giving a few examples of the above achievement. 
fx 


(5 — — — — #mananakamalamara malarmicaie|utarum 
mananunarvalavilan poriyunarvavaiyilay 
inanunarmulunalam etirnikalkalivinum 

s inanilanenanuyuir mikunaraiyilane’ 

(Tiruvdimoli 1.1.21) 


ngs and some Pàndyan Rulers seem to have i i 
E. and 
imination till about 13th cent, patronised Aryam 


a Varaláru (10th c Ar eis 
; b Den M. Arunachalam, Gandhi Vidyalayam. 
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Here the nature of God is described as being incomprehensible for the mind or the 
sense organs, as being in the form of Bliss and Knowledge and as being incomparable 
in the past, present and future. 


The lines, 


‘ utalmicaiyuirenakkarantenkum parantu-u]an 


cutar mikucurutiyul * 
(ibid, 1.1.7) 


bring out the main tenet of the Visisfadvaita philosophy viz., the Sarira-Sariri-bhaya. 


We find the use of the logical term ‘abhava’ which is one of the seven 
padarthas, to prove the existence of God, in the lines, 


* Ulanenilulan avanuruvam ivvuruvukal 


ulanalanenil avanaruvam ivvaruvukal " 
(ibid. 1.1.9) 


The Lord being different from sentience and non-sentience and being possessed of 


innumerable immaculate qualities is conveyed in the lines, 


*Tilatumullatum allatavanuru 


il EM 460000000 
ellayilannalar (ibid. 1.2.4) 


It was Nathamuni (C. 9th cent. A.D.) who discovered the lost Hymns of the 

Alvars and with the help of his two nephews set them to music and popularised them 
I recitation in the temples. This being the greates} 
achievement in his life-time it is unfair for any critic to say that he did not contribute 
much to the re-emergence of Tamil notwithstanding his yogic pre-occupations. He is 
credited with three eulogistic stanzas in Sanskrit and one in Tamil (Taniyans)’. His son 
Tévaramuni is credited with one stanza in Tamil? The other disciples of Nathamuni 
Uyyakkontar (Pundarikaksa)* and Manakkalnampi (Sriramamiéra)* are credited with two 


Tamil Taniyanseach. Yamuna is credited with one disputed Taniyan in Tamil while 
- (Sa Stotraratna. But in the commentaries there are 


the other (Sanskrit) is taken from his r 
frequent references to his interpretations of Tiruvaimoli and some of them were questioned 
by Ramanuja At least one such instanve is recorded through communal memory.’ 


through mass recitation and musica 


ning of Periyalvar Tirumoli न्न EET Tiruvaimo]i 


1 One Sanskrit verse each at the begin iano 
e beginning of Kanņnninunciruttāmpu, 


Sanskrit verse and a Tamil stanza at th 
2 At the beginning of Tiruváimoli. 
3 At the beginning of Tiruppàvai. 


and one 


4 inning of Tiruviruttam. 
AC OS Ose इक Carman, Yale University Press (1974) 


5 The Theology of Rámánuja by J. B. 


pp. 210-11 and 248-9. 
16 
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Traditionally it is believed that Yamuna was instrumental in accommodating Sanskrit 
scriptural meaning with the Tamil Hymns of the Alvars considered as Tamil Veda. 
In other words he was the promulgator of the Ubhayavedanta system. This system was 
the first step towards conferring a better status on Tamil, Nathamuni is the first preceptor 
to equate the Hymns of Nammalvar to Upanisads setting the pace for conferring on Tamil 
a status on par with Sanskrit. Thus upto the beginning of the 11th century there were 
feeble attempts at raising the status of Tamil. All the same, in the religious field the 
Tamil fervour seems to have been kept up, if not kindled during this period. 


Some Indian and Western scholars are of opinion that Ramanuja was not 
influenced by the Alvars and that he was ignorant of Tamil or at least was not quite 
proficient in it, That he was not only learned in Tamil but was proficient enough to 

write Tamil poems is proved by a few Taniyan-s current now. Four such Taniyan-s 

are accepted as Ramanuja’s beyond doubt and the authorship of one is disputed.! Four 

Tamil stanzas of Ramanuja place him in a better position as a champion of Tamil than 
Nathamuni and others. The fact that the authorship of one stanza is disputed indicates 

that the ascription of authorship to others is not spurious. Ramanuja is regarded by the 

later Acaryas, as one who heavily drew from the hymnal lore of the Alvars. An anecdote 

is related regarding how Ràmanuja was able to fix the most intimate quality of the sou] 

on the Vigistadvaitic lines.? In one of his tutorial lectures, a discussion arose among 

his disciples as to which of the three qualities of the soul-viz. Bliss, Knowledge and 
Dependence, is the most intimate to it. Ramanuja sent Küresa to Srigosthipürna (Tiruk- 

kottiyir Nampi) to get clarification. After a long wait of six months the teacher 
instructed Küresa the phrase * atiyenullàn utalullan' (Tiruvaimoli 8.8.2). 1९59 conveyed 

the instruction to Ramanuja who in turn explained to his disciples that Dependence upon 

the Lord is the most intimate quality of the soul because the term ‘afiyén’ (my most 

humble self) contrasted with ‘ufal’ conveys not merely the self or soul but the one 

qualified by extreme humility. Even though this important meaning derived from 
Nammalvar’s Hymn is not incorporated in Sribhdsya under Jiidnddhikarana ° we find this 

repeated many times in his comm. on Bhagavad Gitd.* There are many instances of 

4! Alvàrs' subtle influence on the interpretation of Ramanuja in his works. Apart from 
[ the inconspicuous way in which the Tamil Hymns were held in esteem, Ramanuja: 
recommends, in his Nityagrantha, to the recitation of the Hymns of the Alvars on two 


i One (disputed) at the beginning of Perumd] Tirumoli, one at the beginning of 


.. Periya Tirumoli, one at the beginning of Periya Tiruvantdii and two at the beginning of 
x Tiruvelukirrirukkai 


3110 (36003 comm) on Tiruvaimoli 8.8.2. 
* ८ 180 ‘ta eva ' — Brahmasütra 2.3.14. 


4 Macchesataikarasatmayathatmyajfianavin—Ramanuja’s comm. on Bh. G. 7.19. 
i" agavacchesataikarasátmasvarüpavit ibid. 7. 16. 


lide Dramidopanisadprabhayasarvasva by P. B. Annangaracharya. Kanchi- 
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occasions—one before the offering of food to the Deity and another, after it. The 
first Manipravdla comm. on Tiruvdimoli (called Arayirappati or 6000) was written during 
the time of Rámanuja at his behest by Kuruke§a (Tirukkurukaippiran Pillan). Even though 
this comm. is very brief and is supercharged with Sanskrit terms and constructions, a 
new dimension was nevertheless conferred on Tamu as this paved the way for a large 
number of commentaries gradually improving their Tamil content, Rümanuja's interest 
in the Tamil tradition becomes thus evident although more evidence cannot be presented 
in this short paper. 


An Advaitic scholar by name Vedanti who was converted to Srivaisgavism by 
Parasara Pattar became a samnyasi and was fondly addressed by his teacher as ‘nam 
ciyar* (our samnyasi). Thereafter he was known as Naficiyar. He wrote a Manipravdla 
comm. containing 9000 granthas? (on patipayirappati) and this is second comm. on 
Tiruvdimoli. Hz was the first person to record the controversy about Tamil (as opposed 
to Sanskrit) being used for philosophical discussions. The objections to Tamil Hymns: 
becoming words of authority are: 


1. They are in a language prohibited (for metaphysical deliberations). 

2. Both women and Südras handle it (the language). 

3. The Hymns were composed by one born in the fourth caste (Nammalvar). 
4. They are of local origin and not from outside. 

5. The Hymas are studied even by the heterodox people. 

6. The Hymns speak of love proscribed by Sruti-s and Smrti-s. 

7. They attach least importance to aisvarya and kaivalya. 


The above objections are answered in the following manner : 


]. (a) The prohibition regarding the use of a language other than Sanskrit 
applies only to non-theological topics. 
(b) If the (Sanskrit) language is the criterion, then one has to study alk 
non-vaidic Sastra-s also. 
2. Alvars out of boundless compassion presented Vedic concepts through Tamil’ 
50 that women and Südcas ineligible to the study of Vedas may also benefit, 


3. The Hymns originated from the Alvar who had the rare fortune of being 
sought after by the Lord, who was the recipient of His continued grace, who was 


1 « grutisukhai(h) stotrai(h) stutva’ and *Srutisukhai(h) Stotrai(h) abhistutya 


. . .’; Nityagrantha. 
2 A grantha which is equated to a ‘pati’ is a group of 32 letters corresponding 
almost to the Anustubh metre in Sanskrit. There are three other comm.—12,000 pati, 


24,000 pati and 36,000 pati. 
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competent in understanding and teaching Tattva, Hita and Purusartha and who held a 


place of honour among Sabari, Vidura etc. 

4. The Hymns resulted in the increase of good men all over, causing a sense of 
loss in those honourable men of other languages. 

5. The benefit is so inviting that even heterodox men take to their study. 

6. Bhakti, which is termed as Vedana or Upásana in Upanisads is treated as 
(Bhagavat-) Kama. 

7. Aifvarya and Kaivalya are condemned because of their insignificance and 
impermanence contrasted with the supreme greatness of the Lord. 


On the other hand the learned and the noble have accepted the Hymns as 
superior Authority for, they 


1. establish the Lord without beating about the bush, 


2. generate bhakti, 
nourish it when once generated, 


cause supreme pleasure when listened to, 


3, 
4. 
5. handle the Vedas as evidence in their dealings, 
6. hold Brahman as the causa causum and, 

Tlo 


declare the knowledge of Brahman as the means of salvation. 


The above objections and answers dealt with elaborately in the 9000 indicate a 
3 change in trend. The controversy between Sanskrit enthusiasts and Tamils has surfaced 
EO now. Tamil seems to score a point over Sanskrit but the Sanskrit base for Hindu theo- 
i logy being quite strong, it is going to be a long-drawn battle. One should not miss in 
this context that the language controversy was only a cover for the caste problem. How 
can revelations emanate from a person of the fourth caste and that too in Tamil? 
Naturally this is a two-sided problem which has to be tackled in toto. Solving one 
side of the problem does not solve it at all. Well, this is how Naficiyar, the author of 
9000, Krsnasüri alias Periyavaccan Pillai, the author of 24,000 both belonging to the 12th 
. cent. and Srikrsnapada alias Vatakkutiruviti-ppillai the author of 36,000 belonging to 
the next century argue in this context. The text of the objections and answers is 
A > unaltered in all these three commentaries. Krsnasiiri remarks in a different context that 
= en Ranganatha is reclining with his posterior side facing North in order to reform the 
c atankerous Sanskritists? The import is, since the Lord's posterior appearance is much 

i ming than His anterior view th i 
charmi nte w the Lord wishes to attract the antagonists towards 
harm. Here no contempt towards Sanskritsts is implied though some take 


the Commentaries to Tiruvaimoli. 1.1.) 
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the passage in that sense. Thus it becomes clear that upto 13th cent. the Acaryas could 
only argue in defence of Tamil without, probably, much tangible result. No commentator 
seems to have bothered himself with the problem of the caste of. one more Alvat- 
Tiruppàn Alvar—an untouchable by birth. All the above arguments and counter-arguments 
concern themselves with Nammalvar and his Hymns, Either the consideration was that 
it would be difficult to argue for a status for an untouchable or that the problem should 


be tackled in stages. 


To the next generation (14th cent.) belongs Alakia-manavalapperumal Nayanar 
(hereafter referred to as Nayanar) the younger brother of Pillai Lokacarya and the son of 
Srikrsnapada, the author of 36,000. Lokacarya was a radical in the sense that he 
maintained that a Bhdgavata is above caste-considerations. According to him inquiring 
into the caste of a Bhdgavata is more sinful than inquiring into the raw-material of the 
Lord's icon.! Lokacarya did not busy himself with the language controversy. But 
Nayanar is very forceful in his remarks concerning the position of Nammalvar's Hymns. 
vis-a-vis the Sanskrit Scripture, Nayanar who has written many comm.? is celebrated 
or of Acdryahrdayam *, a manipravala work in rhyming language with the 
minimum of Sanskrit words. The work, the purpose of which is to bring out the inner 
meaning of Tiruvdimoli is a tour-de-force in the sense that almost all the words are taken 
from the Hymns of the Alvars and the author’s orginality lies in stringing these words. 


syntactically. 


as the auth 


The work starts off with a discussion on Sastra-s conferred on humanity by the 
Lord. The materialistic and metaphysical works are both intended to do good ultimately, 
the former becoming instrumental in developing a faith in the latter gradually. But the 
Lord out of compassion revealed the Holy Mantra, the essence of all Sastra-s. Those 
who turn to the Sdstra-s are termed as Pravrttipara or Karmapara and those that adopt 
Holy Mantra are termed as Nivrttipara or Kainkaryapara. Contrasting these two 
categories Nayanar discusses at length on the parity of the Sanskrit scripture with the 


Hymns of Nammalvar. 

edic injunctions only, are termed as Sástri» 
d these are contrasted with those who 
Sarajfia, Disavriti, Atiyar, Ton(ar and 
caraga and sütra as that of 


Those Brahmins who adhere to the V: 
Varnadharmi, Antanar, Maraiyor and Vipra an 
resort to Tamil Revelations who are termed as 


Prapanna^ If the former group takes pride in their gotra, 


» Srivacanabhiisana by Pillai Lokacarya-Sütras 194-197. 

a Six-thousand grantha comm. on Tiruppdvai, a similar comm. on all Tiru- 
vantáti-s, a comm. on Kanninunciruttámpu and Arulicceyalrahasyam. ] 
3 234 cürpikas divided into four prakaranas. 
«jn this context the Commentator Manavalamamuni refers to the following 
which happened at Tiruvahindrapuram— a 
hmins were bathing in a ‘bathing ghat, while one was bathing in a 
questioned by the brahmins why he (named as Villuputtür 


incident 
A few bra 
different ghat. When 
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-Paragara, Vyasa and Bodhayana respectively the latter group can equally take pride in 

„having Paraakusa (Nammilvar), Parakala (Virumangai Alvar) and Yativara (Ramanuja) 

-and others for their gotra, carana and sütra. If the former category attains Brahmanya 
through Vedic study and practice the latter attains Srivaisnava-hood through the study 
sand practice of the thousand metrical hymns of Tiruvaimoli. Nayanar remarks that those 
¿who have not mastered the Tamil scripture would be considered as inferior Brahmins 
outside the scope of the four Vedas. 


After preparing the ground thus, Nayanar ingeniously argues that the hymns 
‘of Nammilvar constitute Tamil Scripture and that it is on par with Sanskrit Scripture. 


` 


His arguments presented in his Acdryahrdayam are: 
(Bracketed numbers indicate the serial number of the aphorisms). 


à 1, Vedas are many and varied (anantd vai vedā(h) and that Tamil Veda is one 
variety (39). 
2. As the Vedas are divided into four based on the structure of each they can 
be divided on the basis of language like Sanskrit and Tamil (40). 
3, The Dravidian language propagated by Agastya is equally ancient (as it has 
been equated with Sanskrit by Tirumangai Alvar) * (41). 
4. The usage Vafamolimarai implies a Tenmolimarai (42). 
5. Tiruviruttam, Tiruvdciriyam,. Tiruvaimoli and Periyatiruvantati (all by Namm.) 
are equivalent to Rk, Yajus, Sama and Atharva Vedas ? (50). 
6. As Rk, expanded into Sama, Tiruviruttam expanded into Tiruvdimoli. (51). 
7. The six Vedángas are the six compositions of Tirumangai Alvar and the 
i "Upàngas ate the compositions of the remaining eight Alvars. Logically, like the Vedas, 
the works of Namm. are the main (43-44). 
8. Both the Scriptures (Tamil and Sanskrit) are termed as Nil, considered as 
Divine Command, are free from human defect (apauruseya), are sweet to hear, are true 
and are beginningless and endless (45). 


: s 9. Ulterance by Alvar is of the same status as the Veda revealed by Brahma 
— — Svayambhü) (46) and both happen periodically (at every Kalpa) (18). 


10. The terms Rsi, Muni and Kavi apply equally to Vedic seers and Namm.(47). 


7) 


D) was not mixing with them he replied that while he, a servant of Visnu was 
a life of service he could not mix with them who were brahmins observing the 
ama. (Visnudasa vayam yüyam brahmana varna-dharmina(h) ] asmakam 
jugmàkam nasti sangati(h) //) E 
neduntantakam, line 3. stanza 4. * 
are Dramidopanisadtatparyaratnavali—intr. V. 4. 
Scie WOM CHRIS en c : 
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Il. Like Atharvana, Taittiriya, Kdnva etc., associated with certain seers, 
association of Tamil scripture with Sathakopa is permissible (49). 

12. Tiruvdimoli begins with A-U-M (But the three letters are arranged as 
U.M.A.) and the two letters U and T of Udgithapranava are placed at the beginning and 
the end of the work especially (52). (This characteristic equates Tiruvdimofi with 
Chandogya Upanisad attached to Sama Veda). 

13. The ingredients of Sanskrit scripture like udétta, anudátta, svarita, pada,’ 
krama etc., are matched by E/uttu, acai, cir, afi, tofai etc., of Tamil Hymns (69). 

14. The Sanskrit scripture was recast into Tamil to suit the worship of the 
iconic form of the Lord. 


BOOK OF AUTHORITY STATE OF THE LORD 
Veda (Sanskrit) Para form 
Päāñcarātra (Agamas) Vyüha form 
Manusmrti etc. (Smrti literature) Antaryami form 
Itihdsas and Puranas Vibhava form 
Divya Prabandha (Tamil Veda) Iconic (Arcd) form 


After thus establishing parity between Sanskrit scripture and Tamil scripture, 
Nayanar steps up his arguments setting out the superiority of Tamil scripture over 


Sanskrit scripture. 


The Sanskrit scripture is comparable to salty occean as both have certain 
controlling factors like the appropriate time (for recitation and for bath) and the 
suitability of the person (to study and to bathe). But the utterances of Namm. are like 
the sweet water from the clouds usable by all without discrimination (72). 


The Sanskrit scripture is like the mud pot which, though held sacred, can be 
handled only by the pure while the Tamil scripture is similar to the golden pot which 
can be handled by all without fear of pollution (The greater value of the golden pot is 


also implied here) (73). 


Nayanar next compares Sanskrit scripture with Tamil scripture on the basis 
of the caste and the place of birth of the authors and on the basis of the degree of success 
brought by the scriptures. He feels that inquiring nu the caste of Namm. is equal to 
inquiring into the raw - material of the (household) icon. ‘Te Sanskrit language is the 
criterion then all avaidic Sanskrit works become acceptable; if caste is the CHEE 
the Mahabhárata composed by Vyasa, the son of E fisher-woman and Bhagavad Giid 
addressed by Krsna the cowherd would have to be disregarded (75-76). The birth place 
of Vyasa and that of Krsna were characterised by the foul smell of fish and the stench of 


butter, while the birth-place of Namm., 


z Mel 


uM 
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(Ocimum Sanctum) (79). The dense darkness (of ignorance) which could not be removed 
either by the ordinary sun, by the sun of Rama (Rdmadivakara) or by the sun of Krsna 
(Acyutabhanu) got removed by the rise of the sun of Namm. (Vakulabhüsana- 
bhaskara) (83). 


Nayanar thus strives hard to impress that the Tamil Hymns of Namm. are in 
no way inferior to the Sanskrit scripture but in many respects superior. He also 
stresses simultaneously that caste can never be the status-symbol in the field of devotion. 


Vedanta Desika (1268-1369 A.D.) a younger contemporary of Nàyanàr was a 
puritan in regard to the caste system but he seems to have relaxed his views in his later 
years, He strongly feels that the characteristics of caste would never elide from a person 
however great he may be as the * cow-ness’ shall not elide even in the case of the divine 
cow. According to him some Alvárs though born in the lower castes, are great by 
themselves and like Vidura and Dharmavyadha should be taken as exceptions rather than 
as a rule and things cannot be standardised on their basis? But with regard to Tamil as 
a language of revelation his views appear to be comparatively liberal. He is of the opinion 
that even a non-Sanskrit Language (Tamil) is acceptable in the matter of Divine Science.? 
His regard for Divyaprabandha is no less pronounced than that of any other Acarya. 
His Dramidopanisadtatparyaratnavali is an unshakable evidence of his regard for Tamil 
scripture and of his scholarship in it; Vedanta Desika declares that the unclear parts 
of the Vedas became clear to him only after his study of the Tamil scripture. He calls 


himself *cantamiku tamilmara yaiyon ". His Amrtasvadini records his singular devotion 
to Namm. 


Stinivasadasa (C. 16th cent) the author of the Manual of Visistadvaita, Yatindra- 
matadipikd lists the texts of Authority under the chapter on Sabda. He groups all the 
Sanskrit authorities from Vedas upto the sixty-four kalas and calls them third-degree 
Authority. The utterances of Alvars are considered second-degree Authority, and the 
compositions of Acaryas like Ramanuja, first-degree Authority. Since the works of the 
Acaryas are based on the Hymns of Alvars, ranking the former as more authoritative 
than the latter does not mean that the Tamil-Hymus are second-rate Pramdnas. Probably 
Stinivasadasa follows the popular feeling that the later an author is, the greater is his 
authority.’ 


I 


* Rahasyatrayasára - Prabhavavyavasthadhikara 
? Ibid. 
$ Sampradayaparisuddhi. 
थता « «Tamil as a vehicle of Revolution’ by Dr. K. K. A. Venkatachari d 
at the Fifth Internation! Tamil Conference). eu paper rea 
5 Adhikdrasamgraha-\. 
. * Yatindramatadipikà by Srinivasadasa. 
rihna Math, Madras-4. (p. 47). 
‘In the field of Sanskrit G SENSE 
= e ` $ a 1 pe ine guideline is the same. i 
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The recitation of various portions of Divyaprabandha in the rituals of worshi 
(both at home and in Temples) as found now may be dated from the time of Mew | 
or a little earlier as he indirectly refers to the recitation of Divyaprabandha twice in his | 
Nityagrantha. The accommodation of Divyaprabandha in the rituals of worship must | 
have been gradually intensified till the practices settled by about 14th or the beginning | 
of the 15th century. In the Mantrapuspa, along with select passages from the various | 
Sanskrit texts a stanza from first Tiruvantati (53)? finds a place between the Puranic 
selections and the stotras. From tbe Agama point of view this is certainly a status 
conferred on Tamil Hymns. Since a verse from Bhdgavatapurdna finds a place here, it 
is possible to surmise that the Mantrapuspa came into vogue in or after 14th century 
if we acquiesce in the date of Bhagavata as l4th cent. [t is not reasonable to suppose 
that this particular Hymn was interpolated in a prevalent Mantrapuspa,> because in 
temple practices once a scheme becomes current, additions or interpolations are seldom 


permitted. 


A contemporary of Raminuja by name Ranganatha alias Amudanar composed 
108 Tamil stanzas in praise of his teacher Ramanuja. This collection is known as 
Rámánuja Narrantati but the name is sternly recommended to be pronounced as 
Jamanuja Narrantati indicating the Tamil fervour of the Srivaisnavites. 


Divyaprabandha is closely linked with the personal and community life of 
Srivaisnavites. Select portions of Divyaprabandha collected under the title Nity- 
dnusantanam are recommended to be recited daily and on sacred days. A Srivaisnavite 
is expected to recite at least Tiruppallielucci, Tiruppallantu and Tiruppavai daily. The pure 
Tamil names of almost all the Acaryas down from Ramanuja (Emperumanar or Utaiyavar) 
aloagside the not-so popular Sanskrit equivalents also indicate a Tamil spirit of the 


post-Raminujaite period. 


ava literature includes many tracts upholding 


Post-fourteenth century Srivaisn 
he Tamil and Sanskrit scriptures. 


the authority of Divyaprabandha and reconciling t 


he gradual increase in the status of Tamil in the 
history of Srivaisnavism. Even though Naüciyar 
y for a place of honour for Tamil alongside 


One cannot fail to notice t 
post-Ramanuja period if one traces the 
Krsnasüri and Krsnapada argued vehement] 


SS ———— — — 


1 Vide fn. 1, p. 123. 


2 This particular stanza has been selected obviously for its stress on divine 


86 rvice. 

3 Mantrapuspa is rec 
with a bunch of Tulasi in their 
The bunches are collected by the o 

17 


ited during temple worship by respectable Srivaisnavas 
hands, after the Deity,is decorated (in Alamkarásana). 
füiciating priest and offered at 116 feet of the deity. 
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। it was Nayanar who established the supremacy of Tamil language and Tamil 
over the Sanskrit language and Sanskrit scripture. Long before the Be 
Tamil enthusiasts of the present century, Nayanar raised his lone voice against 
skr supremancy in Srivaisnava philosophy and he had a limited support from 
edanta Desika. It should not be forgotten that all the Srivaisnava teachers who argued 
yr a better status for Tamil were sound scholars in Sanskrit also and that they did not 
krit words ‘or ideas in their writings wherever desirable. 
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A. Critical Study of the Popular Text of the 
Caraka Samhita 


PROF. P. V. SHARMA * 
Varanasi 


The Caraka Samhità is the most popular text of Ayurveda and it is one of the 
few texts of the ancient Ayurvedic compendiums which is available in complete form. 
Its value also lies in the fact that it is a traditional continuation of the fantra (treatise) 
composed by Agnive§a, the foremost among the six disciples of Atreya, the great teacher 
and the founder of the school of medicine. Thus now it is the only representative work 
of that school and as such it is natural that all Ayurvedic physicians and students turn 
to this compendium for rational guidance and support. It is also quoted often 
as authority in support of their statements by scholars and writers. Hence a study of 


the text of this valuable basic source-material is necessary. 


Because of its indispensable nature as an authoritative source-material it is read 
and consulted all over the country in its original form and abroad in translation in 
different languages. This has led to various recensions and variations of the text 
adopted by the respective traditions. These recensions were based on geographical 
factors, medical schools as well as monastic traditions. For instance, (a) There ESE 
different recension of the text prevalent in Kashmir about which definite information is 
found in commentaries. Saindhavas also. seem to have had a recension which ps 
referred to in the commentary of Jejjata.* Perhaps there were also other recensions 1n 


different regions of the country. 


NENNEN EEE 


* Formerly Director, Postgraduate Institute of Indian Medicine and Head, 


Department of Dravyaguna, Banaras Hindu University. 
1 अत्र काश्मीराः विषवृक्षानिलस्पर्शात्‌ इत्यादिग्रन्थं विषज्वराभिधायकं पठन्ति | 


सन्निपातज्वरस्योक्तम्‌ इत्यादिग्रन्थमत् काझ्मीराः पठन्ति, स च नातिप्रसिद्धः | 
Caraka(C), Cikitsa(Ci). 3. 114-127. 


काइमीरे त॒ पलिकैः पिप्पलीक्षारैंदिप्रस्थं सपिषः पचेत्‌ इत्येव पठ्यते | C. Ci. 13. 113. 


कारमीरास्तु दो स्नेहौ तद्गुणो इति पठन्ति | 0. Ci. 25. 39-43. 
तथा च BAITS चरकः (MadhukoSa. 2. 18-19). 
काइमीरास्तु चरके (Ibid, 5. 24-21). 

८ विबद्धसंस्तम्भयुतं १? इति काइमीरा: (Ibid, 14. 2). 


2 क्ाइमीरसैन्धव भिषज: शाट्यादिवृहत्यादियोगो पठन्त्यस्मिन्‌ परदेशे तौ |चानार्षो (0. Ci. 3. 210-214;. 
Also see C. Ci. 30. 127-132). 
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(b) Different schools of medicine had their own textual versions as suited 


to them. 


(c) Different monasteries and teachers had their own recensions of the text 
which were followed by their disciples. That is why we find variations in the text 
followed by different commentators for the purpose of their commentary. As this 
entails an exhaustive survey and would be a separate work, I would persent here 
only one instance where the famous commentators Jejjata and Cakrapanidatta differ 
widely. In the context of vaginal disorders, there is a decoction of certain drugs to 
check the excessive discharge ^. Here the version adopted by Jejjata is quite different 
from that of Cakrapani and is important in the sense that it introduces two altogether new 
drugs-büka and pullasas, particularly the latter one because this is the only reference of 
this drug in the Caraka Samhita. The scholars who consulted only the Cakrapanidatta's 
version, have missed this item. 


Variations in textual versions are found even in the recent editions such as by 
Kaviraj Gangadhara Rai and Yogindranath Sen. 


The most popular version of the text is that edited by Acharya Yadavjí 
Trikamji and published by the Nirnaya Sagar Press, Bombay with Cakrapanidatta's 
commentary. Yadavji has taken great pains to consult a number of manuscripts and 
present before the Ayurvedic world a systematically edited version of the Caraka Samhita. 
It gained ground immediately after publication and scholars accepted this text warmly. 
Gradually it attained an authoritative status and the version given in this edition begat 
to be quoted as authority. The faith became so blinding that nobody could dare to 
make a critical study of the text so far. All later editions from other publishers virtually 
followed the same text. Due to its importance and influence, it was necessary to havea 
glimpse of the subject with unbiased attitude. 


While going through the present text of the Caraka Samhita (Nirnaya Sagar, 
Third edition, 1941) one is surprised to find so many errors and anomalies therein. The 
errors may be due to oversight in printing, editor’s discretion in selecting a particular 
version and use of inadequate number of random manuscripts for editing. The last 
reason has been responsible for a number of anomalies in the text which created further 
confusion. Some of these points will be discussed here. 


z re ae = said that Sarira (body) and sa;tva (psyche) are the locations of 
DM m Sa. 1.57 a 1. 55) but while enumerating the dosas the version is fdrira and 
manasa (C. Si. 1. 57) whereas it should have been Sattvika instead of manasa. Although 


7 तथा च सौश्षुता: पठन्ति - ejjate's Com., C. Ci. 23. 250-253) 
sir _ 3 क्रीधवतिम्बाकंबूकपुल्लासजाम्बवे E ER LUE % ` 


पुल्लासजाम्बवे: (Jejjata’s C. Ci. 30.82). 
करीरधवनिम्बाकंवेणुकोशाम्रजाम्बवै: (३८7३785, C. Ci, 30. 82). 
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sattva and manas are synonymous, there is a slight difference in their application. In 
relation to health and disease, Caraka has used mostly the word sattva '. 


2. While classifying the drugs, Caraka has described them as of three types- 
jangama, bhauma and audbhida. Further also he has used the same terms but in the 
present edition the editor has preferred the version parthiva instead of bhauma which 


does not seem to be reasonable. 


3. Caraka has mentioned latex of three plants for evacuative purposes such as 
snuhi, arka and asmantaka-the word Ksira (latex) is explicitly used with snuhi and arka but 
the same is absent with asmantaka? which has led to several speculations and controversies 
regarding identity of the plant. Had there been ksira with asmantaka it would have 
solved the problem to a great extent. In my opinion, the original version would have 
been ‘ वमने$एमन्तकक्षीरं instead of ' वमनेऽश्मन्तकं विद्यात्‌ '. This is supported by the fact that 


the word ksira has been used more than once in this context.? 


4. In ' मनः शिला AR कुटजात्‌ सकुष्ठात्‌ ' (C. Si. 3.15) the word ‘ सकृष्ठा ' would be 
ARO because the root and not the bark of kustha is used. 


appropriate in the place of 
ark is to be taken of kutaja along with kustha 


The present version means that the b 
which is anomalous. 
at only knowing the plant by name or form is not 


nt with its thereapeutic uses. Hence the version 
(C. Si. 1.122) is not appropriate because it does 


5. The idea of Caraka is th 
sufficient but one should also be conversa 
¦ योगवित्त्वप्यरूपज्ञ: ' in the present edition 
not convey the author's idea correctly. 


the mention of yastika (C. Si. 4.14) is 


6. In the group of anti-emetic drugs, 
borated by its inclusion in fatigue- 


It should have been sastika as corro 
-read drugs (C. Sü. 4.16). 


7, The reading ' षष्टिकान्‌ शालिमुद्गांश्च ' (C. Su. 5.12) though adopted by 
e reasonable. It should be ' शालिषष्टिकमुद्गांश्च `. 


not correct, 
alleviating drugs along with other co 


Cakrapani does not seem tob 


1 “ शरीरमात्मा सत्त्वञ्च त्रयमेतत्‌ faa | (C. 80. ———— e c ७ 
शरीरं सत्त्वसंज्ञं च व्याधीनामाश्रयो मतः । (C. St. 1.55) 
Examination of patient's Sattva is one of the entities to be examined (C. Vi, 


80. 11.54) (Psychotherapy) is one of the methods of 


8.119). Sattvavajaya (C. र 
treatment. At one place, Caraka says that manas associated with dosas rajas 
and tamas-is known as Sattya (C. Si. 25.11). Sattva plays an important role 


in formation of foetus (C. Sa. 3.3). 


2 वमनेऽश्मन्तकं विद्यात्‌ eret विरेचने । 
क्षीरमर्कस्य विज्ञेयं वमने सविरेचने ॥ (C. 80. 1.115). 


3 C. Si. 1.119, 139. 
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8. Caraka says that even the excessively heavy diet is not capable to pacify 
the (digestive) fire which is fuelled by fat. Here the version in the present edition is 
í CIUS which should be more befitting as ' स्नेहसमिद्धस्य » 


9. The term Upakranta has been used all through in the sense of ‘ treated ? but 
at one place it is anukránta * which seems to be anerror. Similarly, at another place 
(C. Sü. 10.4) the editor has opted for anusthita instead of upakrünta which also is 


not proper. 


10. In over-obesity unctuous anointings and baths have been mentioned as 
etiological factors. Hence in over-leanness these should be contrary to the above such 
as non-unctuous anointiags and abstineace from bath but the present version (C. Sü. 
21.12) does not convey this idea.* 


11. Asinapracalayitam (C. Si. 21.50), this version even followed by Cakrapani 
does not seem to be correct, The correct version should be ‘ asinam pracalayitam °. 


12. In the introductory part of the chapter XXII (Sü.) * कृताकृतातिवृत्तानां ˆ 
should be corrected as * कृताकृतातिकृतानां '. 


13. The word 00510? denotes normalcy and as such it does not require any 
medicament. Hence in the present version “ तदौषधानां धातूनां ” “ the word anat" should 


be replaced by “ रोगाणां ” as mentioned in the footnote as alternate reading. 


14. Caraka has invariably followed a definite order in placing the things. 
Hence any deviation observed should be taken as textual error. Judging from this 


criterion, “स्थावरजातानां स्तेहातां” (C. Sù. 25.39) should be “ स्थावरस्नेहानां”; similarly “ आलुकं 


कन्दानां ” should be placed before “ निकुचं फलानाम्‌” (C. Si. 25.39) because it is in 
contravention to the order followed in the preceding stanza. 


15. “ लामज्जकोशीरं “(should be read as * लामज्जकोशीरे” like “ रास्नागरुणी ˆ in the 
preceding sentence (C. Su. 25.40). ic 


— 


‘gaat त्वनुक्रान्त: fent संपद्यते सुखी ' (C. 58. 18.36). 
tvanukrantah should be tüpakrüntah. 
* Here “ रूक्षस्योद्रतेन and स्नानस्याभ्यासः” 

and ०“ स्तानानभ्यास: " respectively. 
* [5 अख्क्षमनभिष्यन्दि त्वासीनप्रचलायितम ' * 
celate to the two words ‘dsinam” and * ae AN ^ ue अनभिष्यन्दि these two adjectives 
one word dsina-pracaldyitam, the above ayitam ° respectively. If we‘take them as 


should be substituted by “ ख्क्षमुदरतनं ” 


pot fit there and become anomalous, YES contrary to each other would 
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16. « निवृत्ति: पुष्टिकराणाम्‌ ” (C. Si. 25.40) would be more befitting as “ निवृत्ति: 
पुष्टिकराणाम्‌ ” । 


17. The word “निःसंशयकराणाम्‌'’ has been repeated ' (C. Su. 25.40) which has not 


been done in any other case and and as such it seems to be an incorrect version. In my 
opinion, the version at the second place should be “निर्भयकराणाम्‌ ” instead of निःसंशयकराणाम्‌ । 


18. In “ हिरण्याक्षः कौशिकः the word “ कौशिक ” should be read as “ कुशिकः, 
that the name of the sage was हिरण्याक्ष कुशिक is confirmed by his reference as such in the 
preceding chapter? (C. Su. 25.14-16). In fact, Kauśika has contradicted his views and 
as such must be a different person belonging to his clan or may be his son. 


19. In “ तत्‌ । स्वादुर्वातलो रूक्ष: (ट. Si. 27.25) the word “ तत्‌ । स्वादुः” should 
‘be replaced by “ सस्वादुः' 


20. The word “ जांगलचारिण: ” (C. Si. 27.55) though adopted by Cakrapani 
does not seem to be a correct version, It should be “ जंगलचारिण: like जलचारिणः i 


21. Inthe description of vegetables also (C. Si. 27), Caraka has followed an 
order. In the end he has given the description of tubers but in the midst surprisingly the 
description of sarsapa Sika has come in, which is definitely a ater interpolation presumably 
by a (Punjabi ?) scholar fond of * sarson kd sag’. 


29. ०८ परूषकं मधक॑ च वातपित्ते च शस्यते (C. Si. 27.128) here the repeated use 
of ‘ca’ does not seem to be proper. It should be “वातपित्ते semi 


93. ० मधराण्यम्लपाकीनि पित्तश्लेष्महराणि च” (C. Si. 27.163) here “ मधुराण्यनुपाकीनि ” 
should be substituted for ४ मधुराण्यम्लपाकीनि 7? as indicated by Cakrapapi and from 


relevance of the context anupdkini means the fruits of the plant known as anupaki. 


94. Caraka discusses the mode of nourishment of dhátus and malas by 
ectively. Looking to this the present version in the text seems 


ahárarasa and mala resp 
to be incorrect and needs to be rectified.? 
1 वैद्यसमूहो निःसंशयकराणां 
दुष्टकर्मता निःसंशयकराणां 
2 हिरण्याक्षस्तु नेत्याह न ह्यात्मा रसजः स्मृतः । 
तथा ब्रुवाणं कुशिकमाह तन्तेति कौशिकः । 
3 धातवो मलाख्याः प्रसादाख्याश्च रसमलाभ्यां पुष्यन्तः 
should be read as धातवो प्रसादाख्याः मलाख्याश्च रसमलाभ्यां पुष्यन्तः 
(C. Su. 28.4) 
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some cürnayogas (formulations of powders), 


yarttis (suppositories) and decoctions have been prescribed which have to be taken with 
some sour liquids. Hence the word “ शूलानाहहरी ” should be शूलानाहहरा: because it 
qualifies the word “ चूर्णयोगाः v Here peya does not mean liquid * gruel’ but is a verbal 


form meaning “ should be taken as drink ".! 


25. In the treatment of gulma, 


96. In the context of discussing similarity between Loka (outer world) and 


purusa (the person) Caraka says that as loka is constituted by six constituents such as 

five mahabhitas and the subtle brahman so is the person composed of these six factors.? 

Here the word purusa has been repeated while the first one should have been replaced 

by the word loka. It is surprising that the teachers have been teaching it as it is some - 

times even defending its propriety. 

27. In causes of abortion, looking to the context, the word “ विषमाशन” i 

should be replaced by “ विषमासन ” which is followed by the words, “स्थान” and “ शयन " 

(C. Sa. 8. 24). 


28. The use of the words ' सत्रीगुंयो रव्यापन्नशुक्रशोणितगर्भाशययोः ' (C. Sa. 8.3) is not 
correct. It should be read as “ स्वीपुंसयोरव्यावज्नशोणितगर्भाशयशुक्रयो: ? Caraka is very cautious 
in this respect * and it is improbable that the above usage represents him genuinely, 
Hence it may be taken as a textual error and as such should be rectified. 


Acs * Apart from these, the following may be taken as samples of the errors of 
|. printing: 


Present Reading Correct Reading 


(C. Su. 1.70) ससिकता 

(C. Sü. 4.13) क्षीरकाकोनी 

(C. Sù. 4.17) विदारिगन्धा 

(C. Su. 26.42) (4) मोहयति | 


(C. Sü. 26.42) (5) विशदस्वभावाच 


l 


Ed 
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Present Reading Correct Reading | 

6. सपपतैलभ्रशन्‌ (C. Sit. 26.84) सर्षपतैलभष्टन्‌ | 

7, तत्‌ संयोज्य (C. Sa. 26.94) aq सेयोज्य | 

8. वेगाग्रामृता (C. Su. 27.4) बेत्राग्रामृता i | 

9. कलम्बनालिकासूर्यः (C. Si. 27.101) कढम्बनालिकासुयः | 

10. गुरुदोषसमीरणम्‌ (C. Sū. 27.193) गुरु दोषसमीरणम्‌ 

11. वरुणालयम्‌ (C. Sü. 27.216) वरुणालये 

12. faddsq sq (C. Ci. 3.339) निवृत्तेऽपि sq 

13. सम्भित (C. Ci. 4.27) स्तम्मित 

14. ह्यवपीडबन्घे (C. Ci. 4.98) ह्यवपीडबद्धे 

15. घृतमेव (C. Ci. 5.104) घृतमेव ar 

16. मऽ्जौजसा वा (C. Ci. 6.11) मज्ज्ञौजसा वा 

17. दार्वी guai (C. Gi. 6.26) दावी सुराह 

18. सुद्रामलकप्रयोगान्‌ (C. Ci. 6.48) मुद्वामळकप्रयोगात्‌ 

19. -अनायुष्यवृष्यमनौ जश्य (C. Vi. 2.7) अनायुष्यमवृष्यमनौजस्यं 

20, पौरजनपदाः (C. Vi. 3.20) पौरजानपदाः 

21, अमिद्रोह्वानृतंवचनम्‌ (C. Vi. 3.24) अभिद्रो हादनृतव चनम्‌, 

22. तीक्राधर्मारुचेः (C. Vi. 3.45) diaries: 

23. ज्ञानसमुदायेन (C. Vi. 4.5) ज्ञानसमुदयेन 

24, अरोचकविपाको (C. Vi. 5. 8) अरोचकाविपाको 

25, नूत्रितोदकभक्ष्यस्त्री (C. Vi. 5.20) मूत्रिते उदकमक््यसत्री 

26. शिरस्यैवामिसपतः (C. Vi. 7.20) शिरस्येवामिप्तपतः 

97; माधुकीमिः (C. Vi. 7.11) माधूकीमिः 

"n कश्चिदेवास्यवेरस्य (C. In. 2.19) कश्चिदेवास्य वैरस्य 

29, पिबेत्‌ (C. In. 5.17) पिबन्‌ 

30. ०दसंयमम्‌ (€ In. 12.9) ०दसंश यम्‌ 

CONCLUSION: 


The popular text of the current edition (Nirnayasagar, Bombay) of the Caraka 
Samhità has a number of anomalies and errors if gone through critically. Thus there 
is need of studying the text carefully and a scope for improving the same on the basis of 
the planning and the style of the Samhita itself. 3 
18 
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भयुर्वेदविदसतन्त्रस्थानाष्यायप्रश्नानां gazda वाक्यशो वाक्यार्थशोऽर्थावयतशश्च प्रवफारो 
मन्तव्याः | तत्राह = कथं तन्त्रादीनि वाक्यशो वाक्यार्थशोऽर्याबयवशश्चोक्तानि भवन्तीति ॥ 


अत्रोच्यते - तन्त्रमा कार्येन यथान्नायमुच्यमानं वाक्यशो भवत्युक्तम्‌ | 


` बुद्धया सम्यावुप्रविइयार्थतस्व वाम्मिव्यातसमासप्रतिज्ञाहेतूदाहरणोपनयनिगमनयुक्ता भिस्त्रिविध- 
शिष्यबुद्धिगम्याभिरुच्यमानं TTI भवस्युक्तम्‌ ॥ 


ns । तनत्रनियतानाम्थदुर्गाणां पुनविभावनेरुक्तमर्थावयवशो भवत्युक्तम्‌ || 
a (Caraka. I. 30. 16-19.) 


$ “Scholars conversant with Ayurveda should be in a position to explain the 

= whole text, its different sections and chapters and specific topics in each chapter, dis- 
 tinctly. They should be able to recite faithfully the contents of the text, interpret them 
and give their gist. How could this be done? The entire text transmitted through the 
8 ages is to be recited in the appropriate order. After proper understanding, the meanings 
erlying the text are to be interpreted with?due regard to the principles of elaborations 
ion, thesis, reasoning, exemplification, subsumptive correlation and conclusion, 
to all the three—superior, inferior, and mediocre types of disciples. The 
ult to grasp from the text are to be clarified again and again so that a clear 
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Prophylactics in Ancient Indian Medicine 


G. U. THITE 


Department of Sanskrit, Poona University. 


Introduction : z 

In ancient Indian medicinal thinking prevention was always considered to be 
better than cure. The texts dealing with medicine directly or indirectly often tell us 
details of numerous magicoreligious ways for preventing diseases before they come. 
In this paper we are going to take into consideration these prophylactics.! 


Since disease was in general considered to be a product of wrong behaviour, 
the prophylactics consist mostly of good behaviour—both negatively and positively. 
Thus one has to observe certain taboos, avoid bad behaviour etc. These are negative 
details. One has, moreover, to adopt some good qualities that have some magicoreligious, 
importance. ‘In addition to these one has to perform certain magicoreligious rituals in 
order to keep oneself healthy. These good qualities and rituals make out the positive 
aspect of the prophylactic details. The preventive magicoreligious ritual begins even 
before the birth of a man. His parents have to perform such ritual in order to get 
good and healthy progeny. Then, when a child is born, they have to take care of 
preserving the health ofthe child. When this child grows up and becomes a grown up 


man, hc has himself to perform the ritual and so on. 


Prophylactics in general : 

Describing the prophylactics in general, Caraka, Sütra, 7.53€ it is said, «५ Avoi- 
dance of ‘volitionl transgression’, control of senses, recollection, knowledge of clime, season, 
and self and observance of the rule of good conduct—these are laid down as the course of 
prevention of exogenous diseases. The wise man should observe much before the onset ed 
diseases (as a prophylactic measure) such things, as he considers good for his well-being". 
Similarly, Caraka, Cikitsa. I. 4.30ff, vitalization therapy through observing the prophy- 
lactic rules is described —“ One who is free from anger, abstains from alcohol, and sexual 
congress, hurts no one, avoids over-strain, is tranquil of heart, fair-spoken, is devoted 
to repetition of holy chants and cleanliness, 1s endowed with understanding, given to 
alms-giving. diligent in spiritual endeavour, delights in reverencing the gods, cows, 
Brahmanas, teachers, seniors and elders, is. attached to non-violence, and is always 
compassionate, moderate and balanced in his waking and sleeping, is given to regular 
taking of milk and ghee, is conversant with the science of clime, season and dosage, 


1 For various prophylactics in various ancient people, cf. in general Bartels, 


Die Medicin, p. 153ff} 221 etc. 
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is versed in propriety, devoid of egotism, blameless of conduct, given to wholesome 
eating, spritual in temperament and attached to elders and men who are believers and 
self-controlled and devoted to scriptural texts ; such a one is to be known as enjoying 
the benefits of vitalization therapy constantly " (cp. Astangahrdaya, Uttara. 39.180 ; cp. 
Kasyapasamhita, Siddhisthana, 8.3f). Thus the religiously regulated conduct itself is 
the best prophylactic. 


Prophylactics before the birth: 


We have already stated that the prophylactics begin before the birth of a man. 
Thus in order to get a good and healthy son, Carakasarihitá, Sarira. 8.5ff prescribes * 
a detailed ritual to be performed. Some of its salient features deserve to be noted for 
the sake of understanding the magicoreligious aspects of Indian medicine. Thus “ on 
the fourth day of the menstruation, the woman is to be clothed in white garments. On 
that day her husband also wears clothes of white colour (5). . . . While ascending on 
the couch the man should first place his right foot and the woman the left (7). At that 
time the following formula is to be uttered—* Thou art the day ; thou art the life; thou 
art well-established from all sides; may the supporter endow thee ; may the dispenser 
dispense thee; be thou born with the Brahmanic splendour. May Brahma, Brhaspati, 
Visnu, Soma, Sürya and the two Agvins as also Bhaga, Mitra and Varuna bless me with 
heroism.’ Having uttered this formula, the two should unite." 


Various rules are to be observed for getting various kinds of sons. Thus 
‘if the woman desires a son who is large of limb, white, with eyes like those of a lion, 
full of vigour, pure and endowed with genius, then beginning with the post-menstrual 
bath, she should be given to drink a light porridge of white barley-grain which has been 
well-cleansed, sweetened with honey and ghee and diluted in the milk of a white cow 
having a white calf, out of a silver or bronze vessel, regularly morning and evening for 
a week. In the forenoon she should eat a dish prepared out of Sali-rice and barley mixed 
with curds, honey, and ghee or with milk. . . . Her apartments, bed, seats, drinks, 
habiliment, and ornaments should all be of the white colour. At evening and morning 
time without fail, she should gaze on a white majestic bull or stallion or white sandal 
paste. She should also be entertained with pleasant tales agreeable to her mood. She 
should always look at men and women of gentle looks, speech, address and manners as 
well as at the sights of other objects that are white. Her companions shall constantly 
regale her with pleasurable and wholesome thing. So too shall the husband. The couple 
shall, however, avoid sexual congress. Having in this manner passed the week, on the 
SEN oe ae lave her person including the head with waters, in company with her 
usband and shall put on new raiment that is whi $ 3 
ornaments (9). ess priest, having DM s MIS cit earlands and 
s pot to the north-east of the dwelling 


place with a downward slope towards the east or the north, shall. after smearing the 
ground with cow-dung and water, sprinkling it with water, fix the altar West of the 


3 Gf, the Carakasamhita, Vol. JIT. Jamnagar, 1949 p. 1118 
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altar, the priest should take his seat either on new piled cloth or on the skin of a white 
bull if he is officiating at the behest of a Brahmana patron; on the skin of a tiger if on 
the behest of a Ksatriya; and on the skin of a deer or a he-goat if on the behest of a 
Vai$ya. Thus seated, he shall, having kindled the sacrificial fire with the twigs either of 
Palāśa, zacham-oil-plant (Ingudi), gular fig tree (Audumbara) or Madhuki plant, spread 
the small sacrificial grass round about and fix the stakes to enclose the fire, bestrew the 
altar-place with fried rice and with white and sweet-smelling flowers. Then fetching a 
water-pot, clean and sanctified, he should cause the horse etc. of the described colour to 
be placed at the four corners (16). Then the woman desirous of a son shall sit down to 
the west of the fire and to the south of the priest and together with her husband shall 
offer the oblation, expressing her longing for the son of herheart. Unto her, thus 
expressing her wish, the priest addressing the god of procreation for the fructification of 
her desire in her womb shall perform the boon-conferring sacrifice by chanting the hymn, 
* May Visnu fecundate the womb” (RV. X. 184. 1 etc.). Then mixing the oblation with. 
tbe holy ghee he should offer it thrice into the fire reciting the appropriate Vedic hymns. 
He should then give the sanctified pot of water to the woman saying, “190 thou use this 
whenever thou art in need of water". On the completion of the rite she should, placing 
her right foot first, walk around the fire keeping it to her right, accompanied by the 
husband. Then having obtained blessings of the Brahmanas the couple should partake 
the remains of the sacrificial ghee, first the husband and then the wife, taking care to 
leave no part uneaten. After this the two shall cohabit for a period of eight nights 
wearing the dress etc. as prescribed above. In this manner they will be able to procreate 
the desired son (11). As regards the woman who wishes for a son, dark-hued, red-eyed, 
broad-chested, and mighty-armed, or as regards a woman who seeks a son, black of hue, 
with black, soft and long tresses, gleaming of eye and teeth, radiant and high-souled, 
for both these the sacrificial procedure is the same as prescribed above. The parapher- 
nalia, however, will not be of the same colour, but in GH case; to match the colour of 
the sought for son, agreeably to the prospective mother’s desire (12). iE regards the 
Südra woman, the mere act of salutation of the gods, the sacred fire, the Brahmanas, the 


guardians, the saints and the adepts will suffice” (13). 


Pumsavana (procreating 4 male progeny) : m | 
at a male progeny be born the Pumsavana-rite is to be performed in 
a 


connection with the pregnant woman. By this rite as described in the Veda en reversing 
(vivartana) of the sex is also possible. i) For, performances that are well-favoured in space 
and time, bear the desired fruits invariably and contrary performance, the contrary 

७ Caraka. Sarira, 8.19). *« Therefore inspecting a woman who has newly con- 
prm es medicine-man-priest should, before the signs 0 become apparent, 
administer to her the rite of purhsavana. Having culled two resh sprouts, one each from 
easterly and westerly branches of a Banyan-tree, growing in a cow-pen and dropping 
them together with two unbroken grains of black-gram or white mustard seed in curds, the 
woman should be made to drink it during the conjunction of the Pusya asterism with the 
moon, In the same manner the paste of such drugs such as Jivaka, Rsabhaka, rough chaff 
tree and crested purple nail-dye, which have been treated either all together or separately 


In order th 
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as desired, in milk, or else such insects as the (Kudyakifaka or matsyaka) wall-insects 
should be swallowed by the pregnant woman having placed them in the water cupped 
with joining both hands, in the Pusya-conjunction. Likewise, in the same conjunction 
she should swallow without leaving any remains images of men made of gold, silver, iron, 
flame-coloured and minute in size, having placed them in handful of curds, milk or 
water. Moreover, having inhaled the heat emanating from the flour of sali-rice while 
it is being roasted and placing the extracted juice soaked in water, on the threshold, 
the pregnant woman should herself drop the juice into her right nostril by means ofa 
cotton-wool. Moreover, whatever else the Brahmanas or well-meaning woman may 
declare as desiderata in the rite of Purhsavana, all that shall the expectant mother do.” 


(Caraka, Sarira 8. 19) 


Magical techniques of preseving the embryo: 

The pregnant woman should wear in her head or on the right hand the herbs 
like Aindri, Brahmi, Satavirya, Sahasravirya, Emblic Myrobalan, Guduch, Chebulic 
Myrobalan, Neem, evening mallow and perfumed cherry. She should drink milk or ghee 
treated by these very herbs or bathe on every Pusya-conjunction in water that has been 
treated by these very herbs and get regular massage with these herbs, (Caraka. 
Sarira. 8.20)? 


Prophylactic rules for a pregnant woman - 

For the sake of safe delivery a pregnant woman is expected to behave according 

to certain prophylactic rules, Thus according to Kasyapasamhita (p. 84), * She should 
reside in a room in which incenses are burnt, in which worship used to be performed, 
which is devoid of insects, and which is resounding with the noise of recitations of 
Brahmanas and with the sound of musical instruments 3. She should, every morning, 
after being clean, worship the teachers and gods. She should worship the rising sun. She 
should not look at setting sun and waning moon. She should also not see the sun or 
moon at the time of eclipse. At the time of eclipse, she should remain in the inner 
chamber, devoting herself to pacificatory and oblational rites and when the eclipse is 
over, she should pray. She should never dislike guests, should give alms to them and 
never reject them. She should offer ghee into self-born fire. There should always be 
near her, waterful jar, ghee, garlands, pots full of water, curds etc, She should not hinder 
anything, and not bind anything with threads etc. . . . She may release (but not bind).” 
According to the same text (p. 96), the pregnant woman who takes regular bath, is always 
pleased, wears white clothes, remains clean,* devoted to gods and Brahmanas © Suśruta. 
Sarira 10. 3), and does not become agitated, will get a male progeny. ] 


1 lbid., p. 1129. 
2 Ibid., p. 1131f. 


. $' The incense, recitation, and musical i 
: CN instruments etc. 
cribed for their apotropic virtues, , Seem to have been 


The context shows that the cleanli 
Beni A ness mean 1 : +. 
1, in the modern sense. t here is magicoreligious rather 
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In the hall where the delivery will take place, protective and pacificatory rites 
should be performed earlier (Sugruta. Sarira. 10.7; cp. Caraka. Sarira. 8. 35). The 
pregnant woman should enter the hall of delivery in the ninth month of her pregnancy, 
on a day which is auspicious in every respect. Before she enters the hall, a pacificatory 
rite is to be performed. Then a cow and Brahmanas should first be entered into the hall. 
To the cow, grass, honey, fried grains, and water should be given and to the Brahmanas 
rice-grains, flowers, fruits etc. should be given. Then the Brahmanas should be made to 
utter blessings. Then the pregnant woman should enter the hall with her right side 
towards the cows and Brahmanas (Caraka. Sarira. 8. 35). 


At the time of delivery, the favourite lady attendant should utter the following 
formula in the ear of the expectant mother— ‘May the earth, the waters, the heaven, the 
light, the wind, Visnu and Prajapati ever protect you and the child and may they direct 
the delivery, o auspicious-faced one! bring forth without distress to yourself or to him, 
a son, who will possess the lustre of Karttikeya and have the protection of Karttikeya." 


(Caraka. Sarira. 8.39). 


Prophylactics after the birth of a child : 

After the child is born, a sacramental rite called Jatakarma is to be perfomerd- 
In this rite honey and ghee made sacred with the formulas from the Veda to which the 
father of the child belongs are given to the child for licking (Caraka. Sarira. 8. 46). 


evil influences, apotropic substances are to be 
used. Thus the maternity-home should be surrounded by branches of Adani (bitter 
luffa, Khadira (Catechu), Karkandhu (wild jujube), Pilu (tooth-brush-tree), and 
Pariisaka tree (sweet falsab). In the house everywhere seeds of mustard, Atasi (linseed) 
and whole and broken rice should be scattered and offerings of rice-grains should be 
made twice a day. At the door, a pestle should be kept parallel to the threshold. 
Vaca (sweet flag), Kustha (Costus), Ksaumaka (Angelica), Hingu (Asafoetida), Sarsapa 
(Mustard), Atasi (Linseed), Lasuna, (Garlic), Kana and Kanika and drugs which are 
reputed to ward off the evil spirits should be tied in packets and suspended from the top 
of the top-beam of the lying-in room. Similarly these packets should be hung round the 
neck of the new mother as also round the son. Packets should also be placed in the 
cooking vessels, the water-pots, and the couch as well as at both sides of the entrance. 
Moreover, with the lying-in room, there should always be a fire kept burning with the 


thorns of fragrant poon and the wood of false mangosteen (Caraka. Sarira 8.47). 


e twelve days after the bi 


In order to protect the child from 


rth there should be incessant alms-giving, 
ca i i d the musical instruments in the house 
sounds of auspicious blessings, 014130 song, an ‘ 1 ; 
and it KER gay with feasting and drinking and filled with well-disposed and 
rejoicing crowds. A Brahmana who is a knower of the Atharvaveda should regularly, 
offer - pacificatory offerings into the fire, twice daily, for securing the welfare of the 
mother and child (ibid 8.47). 
On the tenth day, the woman, together with the child should bathe in water 
treated with all fragrant herbs and with white mustard-seed, and Lodhra put on light, 


During th 
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new and clean garments, deck herself with pure, coveted, light, and variegated ornaments, 
touch auspicious-objects and worship appropriate deity; receive the blessing of the 
Brahmanas who are with unshorn locks, white garments and whole bodies; then having 
wrapped the child she should place it with its head either towards the east or the 
north in the folds of a new garment. Declaring that it (the child) salutes 
the twice-born headed by the gods, the father of the child should give it two names, 
one denoting the constellation and the other of intended meaning. Of these 
the meaningful name should have a sonant for its first letter and for the last a semivowel 
or a siblant or an aspirate, should be free of dipthongs, reminiscent of one of three 
ancestors (father, grand-father, great grand-father) and not new-fangled. The stellar 


name should not be that of the stellar deity and should be either disyllabic or tetrasyllabic 
(Caraka. Sarira. 8. 50). 


Prophylactic rules of behaviour : 


We have seen above the prophylactics before and after the birth of a child. Now 
one has to observe the prophylactic rules of behaviour throughout one's life in order 
to preserve cne's health. A good, regulated, moral and religious conduct is the most 
important and the best possible prophylactic according to the ancient Indian thinkers 
on medicine. In the ur-times, when everybody was behaving according to the sacred 
law (Dharma), performing sacrifices, devoted to truth, rectitude, compassion, charity, 
self-restraint, moral discipline, spiritual endeavour, fasting, continence, and religious 
observances (satyárjavanrsamsyadanadamaniyamatapa-upavasabrahmacaryavrataparáh) and 
free from fear, desire, aversion, infatuation, greed, anger, despondency, pride, disease, 
sleep, indolence, fatigue, langour, sloth, and the spirit of acquisition (vyapagatabhaya-rága- 
avesa-mohalobha-krodhasokamanaroga-nidratandrasramaklamdlasyaparigrahah). Thus they 
were of good behaviour and therefore were diseaseless and long-living. But when in the 
successive times people left this good way of behaviour, diseases came into existence 
(Caraka. Vimana. 3. 24). Before giving the prophylactic rules of behaviour, Caraka- 
samhita (Sutra, 8. 171) makes a general statement—“ Therefore all those desirous of 
their welfare should always remember and put into practice all the rules of behaviour. 


By the observance of these rules one achieves at once both the objects Viz., health and 
conquest of senses.” 


These rules are of various kinds. Among them some concern with the com- 
panionship, some with food, some with the relations with women, some with the general 


safety, and some with the positive performances of religious rituals, Thus there are some 
negative and some positive rules. 


There are some rules in connection with the compani ip. “T 
of authoritative instruction and its right application ae ee ल er 
the prevention and cure of the disease” (Caraka. Sütra, 7.55). Theref, necessary for 
avoid the company of some and get the company of some She's = one should 
following kinds are to beavoided. Thus those who are of Sinful om क ME 
“disposition, back-biters, quarrelsome, sarcastic, and Niggards, those am Ec en 
envio 
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of other’s prosperity and chests; those who delight in scandal-mongering and are 
fickleminded, those who have a foot in the enemy’s camp, those who are without 
compunction and apostates—all such, the scum of humanity should be avoided. On the 
other hand, company of the people of following kinds is recommended - thore who are 
old (mature) in understanding, learning, years, character, courage, memory and one- 
mindedness, those who frequent the company of such ; those who are endowed with insight 
into the nature of things; those who are free from all ailments ; those who are well- 
disposed towards all creatures, those who are tranquil of heart, those who are of com- 
mendable character; the teachers of the right path, and those, who hear and see only 
that which is meritorious (Caraka. Sūtra. 7.56-59.) Elsewhere another list of persons 
whose company should be avoided is given. This list consists of irreligious people, those 
who are disloyal to the king, arrogant, depraved, given to feticide, mean and wicked 
persons. Moreover, one should not accept for wife, friend or servant, persons of sinful 
conduct (Caraka. Sütra. 8.19). Similàrly one should not make friendship with the very 
young, the very old, the greedy, the foolish, the diseased and the impotent person 
according to Caraka. Sūtra. 8.26 (cp. in General Suáruta. Cikitsa. 24.90) Asfanga- 
sangraha. Sūtra 3. 80 prohibits one to be in company of heretics (nástika). 


There are some prophylactic rules in connection with food. Caraka. Sütra. 7.60 
mentions that one has to be careful about the wholesomeness (hita) of food. Elsewhere 
the same text gives following prophylactic rules about eating food :— One should not 
partake a meal without wearing a jewel on the hand; without having had a bath ; clad 
in tattered clothes, without saying any prayers, without performing any oblations into 
the fire; without offering to the household gods and manes; without first feeding 
the elders; guests and dependents ; unscented ; ungarlanded ; without cleansing the 
hands, feet and face; with unclean mouth * ; with the face towards the north ; listlessly ; 
waited on by an undevoted, unmannerly, unclean, or hungry attendent ; in improper 
vessels; in an improper place ; at an improper time; amidst a crowd ; without offering 
first to Agni (fire) ; without besprinkling the food with sanctified water and without 
saying scriptural formulas over it; while reviling any one of a vile description ; served 
by illwishers, consisting of stale articles with the exception of flesh, greens, dry vegetables 
and fruits (Caraka. Sütra. 8.20). Similarly he should not partake of a meal without 
e remnants except of curds, honey, salt, roasted grain, flour and ghee. He 
He should not eat roasted grain floor by itself or at night 
or interspersed with draughts of 


leaving som x 
should not eat curds at night. d । 

i iti t both meals 
or after a mealor in large quantities or at p r 1 
water. He should also not eat by tearing with teeth (Caraka. Sütra. 8.20). 


Sūtra. 3.76 it is said that one should not eat food of those 
i ho live with hacdships, of those 

to die or are dead ones or of those w. i i 
un kd poder by women, of impotents, of those fallen from the social status, of 


cruel ones, of evil-doers, of crowd, of an enemy, of a prostitute, from a sacrificial pe 
ofa eai man and of a merchant (cp. Susruta. Cikitsa. 24.98). Similarly, one should 


Astangasangraha, 


n note no. 4, p: EE Sacto NE is applicable here also. 


1 The remark made i 
19 
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not eat food keeping it on one's lap nor should drink water with one's hands joined and 
hollowed (Asfüángasangraha. Sutra 3.77). One should not eat at the time of twilight 
(Sugruta. Cikitsa. 24.98). After the sun-set one should not eat anything prepared out 
of sesames (Astangasangraha, Sütra, 3 78). One should not eat anything without having 
washed one’s hands and feet (Susruta. Cikitsā. 24.98). One should not do any heavy 
work immediately after eating (ibid., 3.79). 


There are certain prophylactic rules in connection with women and intercourse. 
Thus according to Caraka. Sütra. 8.22, one should not condemn nor confide in women 
too much, nor divulge a secret to her, nor place her in power. According to As/ariga- 
sangraha, Sütra, 3.100f, One should not look at any women when she is making water, 
when she is in her course, nude or united with somebody, Moreover, one should not 
look at one's own wife when she is eating, sleeping, sneezing, yawning or sitting 
awkwardly. One should not sleep on the same bed where she sleeps, should not eat 
along with her. One should protect her without being jealous of her and should not 


retain her if she is flirting. According to Caraka. Sütra. 2.19 one should not covet 
another's wife. 


In Caraka. Sütra. 8.22, many prophylactic rules are given about intercourse. Thus 
one should not indulge in the sexual act with a woman who is in her course, diseased, 
unclean, unfit, of undesirable appearance, conduct, nature, unskillful, unresponsive, 07 
desirous of another, or with another's wife or with a female of another species of animal, 
or in extra-genital organ, under a tutelary tree, in a public hall, at cross-roads, ina 
public park, crematorium, executorium, acquarium, herbarium, or in the house ofa 
Brahmana, or of a teacher or of god or during the twilights, or on forbidden days, in an 
unclean condition or without taking an aphrodisiac, without having made up one's 
mind beforehand, without having achieved the necessary erotic urge, without having 
partaken of nourishment, in an over-eaten condition, in an awkward position or hard 


pressed by urine and feces, or in a state afflicted by fatigue, physical exercise, fasting 
and exhaustion, or in a place that has no privacy. 


There are many prophylactic rules about one's study also. Thus one should 
not do one’s studies during unseasonal lightning, when the quarters are lit up with a 
lurid glow, or while a conflagration is in progress, during an earthquake, at festive-tide, 
at the time of meteoric showers, during the two twilights, or without being taught by 
the teacher or slurring over letters, or overstressing them or raucously, or in a falsetto- 
tone, or without punctuating, hurriedly, or too leisurely, or in a spiritless manner or very 
loudly, or in a very low voice (Caraka. Sūtra. 8.24). 


x Ce It has also been said that one 
should not study while one is dirty (ibid., 8.23). 


Some other prophylactic rules concern with the general safety viewed from (1० 
magicoreligious point of view. Thus it is said that one should not ride on a bad mount, 
sit on a hard and knee-high seat; sleep on an unspread, uncovered, narrow, and uneven 
bed; roam on jagged peaks of mountains ; climb trees ; bathe in rapidly loss — 
rest under the shade of a bank, move in vicinity of conflagrations, One should not 8० 
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near cruel, fanged or horned animals. One should avoid headwinds, severe sun, frost 
storms (Caraka. Sütra. 8.19). 


One has to observe many prophylactic rules about one's Speech. Thus one 
should not speak ill of good people and elders (Caraka. Sütra 8.23). Similarly one 
should not speak ill of gods, Brahman! and ancestors (Sustuta. Cikitsà. 24.10). One 
should not also speak against the king, not harshly, not of the type of back-biting 
(Susruta. Cikitsa 24.90). One should not defy the elders, teachers, the guilds and the 
kings (Caraka. Sütra. 8.25). One should not speak untruth (Caraka. Sütra. 8.19; cp. 
Susruta. Cikitsa. 24 10). One should take initiative in the conversation? and Speak what 
is wholesome, measured, palatable, and timely (Caraka. Sūtra. 8.18). 


For preserving one's health, one has to observe certain prophylactic rules about 
sleeping also. Thus before going to sleep one should remember the god, and recollect 
the activities one has done during the day. One should sleep at a place which is free 
from hustle. At the time of sleep there should be two or three relatives or servants near 
him. The bed? should be well-covered, with proper pillow, broad one, even, pleasant 
and as high as one's knee, soft, and auspicious. One shoule sleep with one's head 
towards the elderly people. At the time of sleep, one should meditate on religion 
(Astangasangraha. Sütra. 3.118ff). One should not indulge in excessive sleep or excessive 


waking (Caraka. Sütra. 8. 19). 


Some prophylactic rules are concerned with the general and etiquettes but these 
are also magicoreligiously significant. Thus one should not laugh loudly ; indulge in 
audible release of wind; yawn, sneeze, or laugh without covering the mouth *; pick the 
nose 5; gnash the teeth; drum with the pails; strike the bones one with another, 


scratch the ground’; idly pick at grass-blades, or knead a clod of mud; make un- 


necessary gestures (Caraka. Sütra. 8.19). 


As a part of prophylactic rules of behaviour one has to observe some taboos in 
connection with some power-substances considered to be sacred. Thus one should avoid 
rags, bones, thorns, offal hair, refuse, ashes, fragments of earthen vessels, places of 
bathing and of tributes (bali) (Caraka. Sütra. 8.18). One should not despise a dead body; 


1 Cp. Caraka. Sütra. 8.25. 
2 Cp. Astangasangraha, Sūtra. 3.82; Astangahrdaya, Sūtra. 2.26. ; 
3 According to Asfangasangraha, Sutra. 3.150, the bed of a king should be 


consecrated with preventive formulas, ; 
4 Cp. Susruta. Cikitsa. 24.93 ; Astangahrdaya, Sütra. 2.35. 
5 Cp. Sugruta. Cikitsa. 24.95; Astangasangraha, Sūtra. 3.93; Asfangahrdaya, 


Sūtra. 2.35. : 
6 Cp. Sugruta. Cikitsa. 24.95 ; Asftangahydaya, Sūtra. 2.43. 


7 Cp. Suéruta. Cikitsa. 24.93. 
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cross the shadow of a tutelary tree, flag, teacher, and of worshipful or blameworthy 
object}; repair at night to a temple, tutelary tree, public hall, E abe | park, 
crematorium, or scaffold, enter alone a deserted house or a forest Quito 8.19). ne should 
not walk by keeping the holy and auspicious objects on one’s left and things of dis- 
similar nature (i.e. unholy, inauspicious) on right (ibid., 8.19). One should not void 
spittle, wind, stools and urine facing the winds, fire,*, water, moon, sun, a Brahmana or 
an elder® (ibid., 8.21). One should not make water on the road, blow the nose amidst 
a crowd, while eating and while engaged in the acts like Japa लॉ the sacred 
words), oblations, study, and tributes and auspicious acts (ibid., 8 21). One should not 
pour libations of ghee-rice-grains, sesames, sacrificial grass, mustards, in the sacrificial 
fire or while one is in unclean condition (ibid., 8.28). 


It is well-known that a king is supposed to bea carrier of magicoreligious 
power and therefore one has to observe some prophylactic rules in connection with a king 
also. Thus in Asfángasangraha, Sūtra, 3.123f it is said that a king is spoken of asa 
repertoire of all glory; therefore one should serve him devotionally, without disturbing 
his mind. In his presence one should not sit on one's heels, nor sit leaning against 
something, nor indulge in ridicule, debate, spitting, yawning etc. 


There are many prophylactic rules according to which one who wants to 
preserve one's health, has to be religious and perform religious duties and rituals. 
Religion (Dharma) is described as the source of happiness and one is advised to be 
religious by Astangahrdaya, Sutra. 2.19f. Thus one should revere gods, cows, 
Brahmanas, preceptor, elders, adepts, and teachers; tend the sacrificial fire. One 
should be a regular performer of burnt offerings and sacrifices 4 One should be 
charitable; should salute at cross-roads, offer tributes (bali) and worship the guests, 
give food-balls to the manes, be religious-hearted (dharmatmd) and a performer of 
religious duties (dhdrmikal). One should be possessing faith (dstikah). One should 
perform auspicious rites (mangaldcarasilah) (Caraka. Sūtra. 8 18). One should bathe 
to the incantations of the scriptural texts beginning with “ May Agni not leave me", 
* May the wind grant me life", * May Visnu grant me strength", * May Indra 
grant me virility”, **May waters enter . . . me auspiciously ", “ The waters are indeed 
the source of happiness" etc., and having laved the lips twice and having besprinkled 
the feet, touch the body with water, on eight cavities of the head, on the heart, and on 
the top of the head (Caraka. Sūtra. 8.28). 


There are many other miscellanious prophylactic rules of behaviour. Thus 
one should always wear holy herbs; take bath twice, repeatedly cleanse the excretory 


1 Cp. Suśruta. Cikitsa. 24.92 ; Cp. Astangahrdaya, Sutra. 2.23. 

2 According to Cherokee people, one should not urinate on fire, ashes or at 
anthill, lest one would suffer from itch; MOONEY, OLBRECHT, Swimmer manuscripts 
p. 174. = 

3 Cp. Sūśruta. Cikitsa. 24. 93. 

4 Cp. Astangasangraha, Sütra 3.83. 
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orifices and feet, trim hair of the head, beard and nails thrice a fortnight. One should 
always wear clean and untorn apparel ; keep a cheerful disposition ; keep the hair well- 
toiletted ; apply daily oil for the head, the ears, the nostrils, and the feet ; should smoke, 
be pleasant-faced; help the distressed, should envy merritorious acts and not of their 
fruits 1; should be free from anxiety, fear; should be modest, sagacious, dexterous 2, 
of forgiving nature; and serve those who are superior to oneself in modesty, intellects 
learning, birth, and age and also those who are adepts and preceptors. One should relax 
from work before feeling the strain. One should behave in a brother-like manner with 
all creatures; win over the angry ; console the frightened ; befriend the destitute ; have 
truthfulness, peaceful disposition; bear with the harsh words from otbers; showa 
tranquil disposition and remove the cause of passion and aversion (Caraka. Siitra. 8 18). 
One should not take away another’s goods; covet another’s wealth ; delight in 
vengeance; commit any sin ever against a sinner; expose another's shortcoming ; pry 
into other's secrets; contend with one's superiors; curry favour with the crooked; take 
shelter with a non-aryan person; spread panic; indulge in rash acts or excess of bathing ; 
sit long on haunches with the knees up; provoke a quarrel (ibid., 8. 19). One should 
not sneeze, eat, and sleep in a crooked fashion ; attend to another's work while pressed 
by natural urges (ibid., 8.21). One should not transgress the majority decision 
(atisamaya); break a rule; move at night in an improper place ; resort to dinner study, 
sex-act, sleep at the two twilights, develop a taste for drinking, gambling and company 
of prostitutes; divulge secrets; condemn anyone; be self-conceited ; inept, obstructive, 
carping; raise staff against a cow, break off with relations, companions, helpers in 
adversity and those who know secrets (ibid., 8.25). One should not be either timed or 
overbold ; overgenerous to one’s dependents ; distrustful of one’s kinsmen; take pleasures 
alone. Let not the maintaining of character, scriptural enjoinments and social obser- 
vances be a tax on one. One should not trust everyone. One should be deliberate always 
(ibid., 8.26). One should not slip the right moment of action; undertake anything 
without deliberation, be a slave to the sense-appetites ; ponder to the fickle mind; over- 
burden the senses and understanding. One should not overprocrastinate ; give way to 
anger and joy, nurse one's sorrows; be arrogant in success and dejected in defeat. One 
should remember constantly the vanity of things; be decided as to the causes and their 
effects and constantly devoted to benevolent enterprises, One should not grow com- 
placent with the achievements ; lose heart; recall calumny (ibid., 8.27). One should not 
use the things used by others such as the garland, umbrella, shoes, gold, and old clothes 2 
(Susruta. Cikitsa. 24.99). One should not indulge in dancing, playing, musical instru- 
ments or singing (A$fángasangraha, Sütra. 3. 90). 


We have already said above that as a part of prophylactic behaviour one has 
i f igi i ticular religious duties. 
ligious and perform religious duties. Let us see some par « 
ES es (religious observances), tributes, worship, feeding etc. of Brahmanas etc. in 
some details. 
oo चलने SEE  ि ऋिििऋगगग्म्ज्म्ग्गगिग््ज्ग्भमग्य्ज 
1 Cp. ibid., 3.88. 
2 Cp. ibid., 3.82. 
3 For the significance of this rule see note No. 4, p. 142 above. 
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Vratas (religious observances) 


Performing some religious observances is considered to be a part of prophylac- 
tics. Thus in a religious observance, one should worship the sun everyday. On the 
seventh day of every month one should observe a fast. This one should do for a year. 
Then because of the performance of this Vrata one will remain healthy and wealthy 
throughout the life (Vardhapurdna 62.2ff). On the second day of the bright half of the 
Pausa-month, one should take an evening-bath with water placed in the horns of a cow. 
Then wearing a white cloth, one should worship the crescent moon with the Worship - 
material. Then one should worship Brahmanas also. This ceremony is to be finished before 
the moon-set. Then one should take milk without anything else and sleep on the ground 
for the night. This ceremony is to be repeated every month for a year. Then at the end 
of the year, after worshipping the moon and Brahmanas one should give gifts to the 
Brahmanas. By this observance one remains always healthy (Vignudharmottarap. II. 
58. Iff). In another observance useful as a prophylactic one has to worship the sun on 
the fifth-day. Then for a year one should take food daily only for one time. After 
that food one may drink water but only with the priest’s consent. At the end of the 
year one should give gifts to the priest. By means of this observance one keeps all the 
diseases away from oneself aud remains healthy (Visnudharmottarap. YI. 59. If). 


Bali (tribute) 


Offering Bali (tribute) to the evil beings which are supposed to be causes of 
disease is also mentioned asa prophylactic. The Hüritasamhitá prescribes a tribute to 
the evil beings (III. 55 19; 28). Good behaviour as we have seen, is a prophylactic and 
asa part of good behaviour one should offer tributes so that one will never be diseased 
(Caraka. Sütra. 8.18). In order to protect young elephants from evil beings i.e., from 
diseases, tribute is to be offered to them (Hastydyurveda. II. 46). Before the Nirajana 
"(circumambulating lambs) of elephants, tribute is to be offered to the evil beings so that 
they will not catch the elephants (ibid., IV. 36.19). In order to obtain long life, one should 
offer a tribute consisting of fish to the herons (Bodhayangrhya. I. 9.8). For protecting 
children from evil beings Asíangasangraha prescribes a tribute to be offered in each of 
the four directions of the house (Uttara. 4. p. 41). There is a very important point to be 
noted in this connection that during the rite of offering a tribute one comes into contact 
with very dangerous powers. So the performer has to take care of protecting himself 
from them. Thus after giving the tribute one should throw upon oneself a mouthful 
of water with a formula in which obeisance is paid to the evil beings like Vimaraka etc. 
(Astángasangraha, Uttara. 4 p. 41). 


Worshipping etc., the Brahmanas : 


There are many prophylactic rites in connection with the Br 
worshipping or feeding them or giving gifts to them. Thus in a pacificatory rite to be 
performed for securing the health of horses, Brahmanas are to be worshipped (Visyu- 
dharmottarap. YI. 47,10). Worship of Brahmanas and that of gods and guests is described 
to be helpful for obtaining long life (ayusya) (Caraka. Cikitsa, 24.671). 


ahmanas such as 


Before building 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


G. U. THITE—PROPHYLACTICS IN ANCIENT INDIAN MEDICINE 151 


an elephant-stall, Brahmanas should be fed, so that the elephants kept there will always 
remain healthy (Hastya. IV. 6). Feeding of Brahmanas is a part of a pacificatory rite 
to be performed for securing the health of cows. (Visnudharmottarap. M. 44.13). Man 
should feed Brahmanas and make them utter benedictions. Then he prospers in every 
respect and gets male progeny. Then in his house no child-death occurs, and no evil 
beings take hold of the children in his house (Bodhayaniya grhyasesa Y. 18.8). In the 
fifth or sixth month of pregnancy, Brahmanas should be fed (Haritasamhita IIT. 49.10) 
in order to preserve the health of the child in the future. When four krsnalas (a measure) 
of gold are given to the Brahman-priest as a sacrificial gift, long life is put into the 
sacrificer (KS. XI. 4). 


anapeksamanah etc., (without looking back) : 


After the performance of some magicoreligious rite one is asked to return 
without looking back. The significance of this interdiction is to protect oneself from 
the evil spirits in whose contact one came while performing the rite. When new elephants 
are brought, lamps are to circumambulated around their face with the formula beginning 
with yathà hayyam (AV. IV. 23.2). The purpose of this rite called Nirajana is to make 
the elephants long-living. Now the Nirajana-rite is useful for removing away the 
evil spirits (see the chapter on “ ways of curing"). So in order to avoid the possibility 
of evil beings taking hold of the performers of this rite, the performers are advised to 
return without looking backward (Rdjakarmasamvatsariya an Atharvavedic Parisista, 
3.9-11) 1. 


miscellaneous magicoreligious prophylactics ; 
There are many miscellaneous magicoreligious prophylactics. (i) Fasting has 
a prophylactic significance. Therefore (Visnudharmottarap. II. 44.36), prescribes fasting 


1 For the significance of not looking back in the medicinal rites see BLACK, 
Folk-medicine, p. 38; 58. “Ina Babylonian rite against Labartu, the house was cleansed 
and a picture of the demon was made of clay from the house and placed at the head of 
the patient. A brazier into which a sword was thrust was also placed at die head of 
the sick man and kept there blazing for three days. At the end of the third day, the 
picture of the demon was carried out of the house, destroyed with the sword, buried 
in a corner of the wall and surrounded with flour and water. And when you returned 
to the house you were not to look back” (Sigerist, History of medicine, I, p. 472). “In 
Bohemia they say that if you feel the fever coming on, you should pull out some of your 
hair, tear off a strip of a garment you are wearing and bore a hole ina willow-tree- 
Having done so you put the hair and the rag in the hole and stop it up with a wedge 
of hawthorn. Then go home without looking back and if a voice calls you, be sure uer 
to answer. When you have complied with this prescription, the fever will cease 
(Frazer, Golden Bough, IX. p. 58). “A flemish cure for the ague is to go early in the 

o an old willow, tie three knots in one of its branches, say, “ Good-morrow, 


morning t idk > 2 á 
Old one, I give thee the cold ; good-morrow Old one”, then turn and run away without 


looking round” (Frazer, ibid., IX. p. 56). 
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in a prophylactic pacificatory rite. (ii) Drinking of Soma is useful for removing age and 
death (Suéruta. Cikitsa. 29.3). One should drink Soma on auspicious day after 
performing auspicious and benedictory rites (ibid., 29.10; 12). (iii) When a person is 
wounded, he has to protect himself from the attack of evil beings which are in search of 
wounds and create more distrubance to the wounded person. Therefore a wounded 
person should remain with his nails and hair cut, clean, (suci—pure), wearing white 
garments and devoted to pacificatory and auspicious rites and to Brahmanas and teachers 
(Susruta. Sūtra. XIX. 23). (iv) A mark (tilaka) of gorocana (a bright yellow orpiment) 
should be made on the forehead of a child and a drink prepared out of sugar and Kustha 
(a herb) should be given toit. Then the child has no fear of poison or of evil being or 
of diseases (Garudapurdna Y. 202.17). Thus here it seems that “mark (tilaka)” is of 
apotropic significance. (v) Similarly many other apotropic power-substances like conch- 
shells, seeds of lotus, Elaeocarpus Ganitrus (Rudraksa), Vaca, iron etc. should be bound 
to children so that the evil being cannot possess them and thus the children are saved 
from diseases (Garudapurdpa Y. 172.19; cp. 202. 18). (vi) The lore named Aparajita 
should be written on a leaf of birch-tree. This leaf is then to be wrapped with a cotton 
ribbon (pratisara) and bound around the neck of a child. This is also an apotropic and 
prophylatic means of protecting children (Astangasangraha. Uttara. 4, p. 39). (vii) In 
order to protect a child from evil beings, a cotton ribbon (pratisara) may be bound 
around his neck, with the following words—“ Having paid obeisance to Lord 
Svayambhü, I am binding an auspicious ribbon, prepared by ancient seers, for 
the sake of protection of the children” (Astangasangraha, Uttara. 4, p. 40). (viii) 
Yantracintamani of Damodara prescribes a diagram to be sketched on a birch-leaf 
with the rut of an elephant and to be bound around the neck of a pregnant woman 
for the sake of safety of the woman. (ix) While preparing a medicinal substance 
named Candrodaya, an amulet may be prepared with the words beginning with namah 
purusasimhdya. ... This amulet! proves to be a preventive as well as a blissful means 
at the time of danger from poison, ghosts, evil beings, sorcery, impurity, evil sight, 
epidemics, droughts, wars, etc. (Astangahrdaya, Uttara. 35.28ff). Garudapurdna 
X. 194.1ff, a kavaca “(Armour)” in the form of Vispu' various manifestations is 
prescribed to be used as a prophylactic against any disease. In that Armour, various 
manifestations of Visnu are requested to protcct various limbs. Thus Hari is requested 
to protect the head, Janardana the heart, KeSava the tongue etc. An amulet is also 
bound after this Armour is recited over it. (xi) According to Caraka. Sarira. 6.62, 
for the sake of protection of children from diseases prophylactic amulets are to be 
prepared out of the right horns of the live animals like rhinoceros, deer, gayal, and 
bull, herbs like Aindrj etc. ; and Jivaka and Rsabhaka (names of herbs) as also all such 
Articles as the Brahmanas learned in the Atharvaveda may recommend. (xii) Various 
sorts of prayers to gods are often regarded as prophylactics. Thus in RV. VIII. 67.8- 
Rudra is prayed “May this fetter (i.e., disease) not bind us”, Elsewhere, the same 
deity is prayed for diseaselessness of men and animals, in the village (RV. I. 114. 1), 


MT © _ -- 


उ For the prophylactic significance of amulets see Bartels, Die Medicin, p. 225ff, 
Neuberger in V. Havorka, Kronfeld Volks medizin, p. XVI. s È 
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In RV X. 126. 1, it is said, ‘* No distress or evil consequences reach that man whom 
Atyaman, Mitra and Varuna lead accross the hateful enemies" ie. a person under 
protection of these deities cannot be diseased. (xiii) Performing pacificatory rites 
(Matsyapurdna 93.81) and (xiv) celebration of a lamp-festival (Skandapurána Vaisnava. 
Karttika. 10.53) are considered to be of prophylactic signification. (xv) Similarly, ritual 
bath is a prophylactic means according to Visyudharmottarap. Il. 57. 10. (cp. Astangasan- 
graha, Uttara. 5, p. 46). (xvi) Touching water is also a prophylactic means of lengthening 
one’s life. Thus after taking food or after a sexual union, one must touch water while 
reciting the formula —**May Indra grant me virility etc." (Bhelasamhita, adhyaya, 7). 


Some prophylactics in the animal-medicine : 


Some prophylactics in the animal-medicine may be mentioned now. Thus in order 
that there should not be any diseases among the elephants, it is necessary to perform an 
offering (homa) before preparing the elephant-stall (Hastya. IV. 6). In order to save the 
kids of elephants from diseases also an offering is to be performed (Hastya. 2.46). 
Similarly, pacificatory rites (santi) and benedictory rites (svastyayana) are useful as 
prophylactic for elephants and therefore they are to be performed regularly (Hastya. 
IV, 16.55). The rite of circumambulation of lamps (nirdjana) is especially well-known as 
an apotropic and prophylactic rite and is to be performed for elephants in the months of 
Phalguna, Asadha and Karttika (Hastya. IV. 16.52). According to JBhavisyapurána 
IV. 71.27ff, the rite of circumambulation of lamps is to be performed on the eleventh 
day of the white fortnight of the Karttika month for cattle, buffaloes and elephants. 
Hastya. 1V. 36.7 describes the significance of the rite of circumambulation of lamps. 
Thus this rite is to be performed for averting the diseases and pacifying the evil beings 
like Raksas, Pannaga, Pigaca, some dangerous gods like Rudra and other divine attacks. 
An expiatory rite also can serve as prophylatic. Thus according to Hastya. II. 46 an 
expiatory rite is to be performed in order to protect the elephant-kids from diseases. - 


Conclusions : 

In this way we may notice that there are numerous magicoreligious prophylactics 
described in ancient Indian medicinal texts. They mainly consist of good conduct in its 
positive and negative sense. In the positive sense are included among others the numer- 
ous performances of ritual. The negative prophylactics imply the carefulness required 
in connection with observing some taboos. It may be noticed in this context that many 
positive prophylactics are of the same nature as that of many ways of curing e.g., offer- 
ings, worships, prayers etc. While studying the prophylactic rules of behaviour as des- 
cribed in the ancient Indian medicinal texts particularly in connection with the food etc., 
one is likely to lose the context and be tempted to find there, proleptically and anachro- 
nistically, some emphasis on hygienic cleanliness in the modern sense. I feel that this 
will be an overenthusiastic adventure which will keep us away from the exact under- 
standing of the evidence that is offered to us by the texts. Thus if we try to be impartial 
enough and remain aware of the context, we need not hesitate to say that all the 
references to washing hands feet, face, or mouth (cf. Caraka. Sütra. 8.20; cp. Suśruta. 


20 
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Cikitsa, 24.98) are significant from the magicoreligious point of view rather than modern 
- hygienic point of view. Thus washing hands etc., is an apotropic means for removing 

away the evil beings (causes of diseases) and becoming worthy of taking food which is 
Á not just a profane but a sacred act. Similarly, the prophylactic rule prohibiting one 
ae from using things like shoes, old clothes used by others (Susruta. Cikitsa. 24.99) is not 
to be understood in the modern hygienic point of view. For this rule implies that one 
should keep oneself guarded from any bad effects coming out of contagious magic. Thus 


"i we can be able to understand the prophylactic rules only if we keep ourselves attentive 
! to the general tone of the prophylactic rules as a whole and of the general doctrine that 
E underlies all such rules. This doctrine is magicoreligious one. Diseases are sometimes 
ica z considered to be caused by the sins committed in the earlier existence. By observing 


prophylactic rules of behaviour and thereby avoiding sins, one not only preserves one's 
health in this existence but in the next also. 
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Qn ९) + 
पूवमीमांसायां प्रमाणानि 
R. THANGASWAMI SARMA 
Madras 
श्रीमह्ामहोपाध्याय - कुष्पु्वामिशास्त्रिणां जन्मशताब्दी - महोत्सवस्य अङ्गभूतेऽस्मिन्‌ शाल्- 
विचारप्रसङ्गे पूर्वेमीमांसामधिकृत्य मया किञ्चित्‌ पत्रं पठनीयमिति प्रोव्साहितोऽस्मि | 


भाइप्रस्थानम्‌, प्राभाकरप्रस्थानमिति भिन्ने मीमांसाशा्महापथे यानि विषयरत्नांनि 
तत्र तत्र विशीर्णानि तानि सर्वाणि भत्र एतैनिर्दि्टेऽतिसङ्कुचिते काले सड्ग्रहेणापि क्रोडीकृत्य वर्णनीयानि 
न भवन्ति | अतश्च प्रस्थानद्वयोक्तविषयाणां रूपरेखाचित्रणं प्रथमत; प्रदरे अनन्तरं मीम्रांसाशास्रो- 
क्तानि प्रमाणानि अधिकृत्य किञ्चित्‌ वक्तुं इच्छामि | 


qa भाट्रपाभाकरयोस्तामान्यभूतास्त्विमे विषया;--१- वेदश्य स्वतः प्रामाण्यम्‌ „ नित्यत्वश्च, 
२, मन्त्रार्थवाद-इतिह्वातपुराणानां विधिशेषत्वेन प्रामाण्यम्‌ , स्वतःप्रामाण्यामाबः, ३. सरग भूपाताळलोकानां 
नित्यत्वम्‌ , ४. निरीश्चरत्वम्‌ , 4. चेतनाचेतनारमक्रविश्वस्यानेकम्‌, ६, इन्द्रादिदेवतानां विम्रह्ममाव!, 
चतु्थ्यन्तपदमात्रस्वञ्च, ७, धर्म्य अग्निहोत्रदरशपणमासपञुबन्धसोमयागातमकत्वम्‌ , ८. मोक्षस्य भात्मनः 
स्वरूपावस्यानात्मकत्वम इतीमे विषया उभयोरविवादविषयी भूताः सामान्याः | 
प्रामाकरेम्यः ag क्व मिथन्त इत्यस्मिन्‌ विषये केचन छोका दरयन्ते-(द्द्यतां मानरतनावली 
R 3747. MGOML) 
« संविदो5स्वप्रकाशत्वम्‌ , अन्यथास्यातिसंशयों | 
कर्मदिकालवियताभू प्रत्यक्षज्ञानगम्यता ॥ 
“वने विभुत्वनित्यत्वे मनसो5स्पन्दवेभवे | 
भिन्नाभिन्नत्वम्‌, एकस्य समवायस्य नास्तिता ॥ 
विभुद्दयस्य संयोगः, नित्यत्वं तस्य चात्मनः | 
sued मुक्तिवेलायाम्‌ , नित्यानन्दानुभाविता ॥ 
अभावप्रकटत्वश्च शक्तेरननुमेयता | 
गुणस्वमन्धकारस्य gik स्वार्थमानता ॥ 
प्रथिवीत्वादिसामान्यम्‌ , रूपत्वाद्याश्च जातयः। 
अनन्विताभिधानश्च वेदस्याकायेमानता ॥ 
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श्रतार्थापत्तिरित्येतेषु स्थरेषु प्रतियोगिनः । 
प्राभाकरा निराकार्या भाइमार्गानुसारिणा ॥ इति !! 


अनेन भाट्टेस्वीकृता; प्राभाकरेरस्वीकृताश्व विषया ज्ञायन्ते | 


प्राभाकरेस्वीकृतास्सिद्वान्तारतु इमे - अनुभूतेः प्रमाणत्वम्‌, प्रत्यक्षानुमानशास्त्रोपमानार्था- 
पत्यास्यानि पञ्च प्रमाणानि, साक्षा्रतीतिः प्रत्यक्षम्‌, व्याप्यदशनात्‌ भसन्निकृष्टविश्ञानमनुमानम्‌ , 
तत्र निरुपाधिकसम्बन्धो व्याप्तिः; व्याति - पक्ष - धर्मता - ज्ञानाभ्यामेबानुमितिः, हेत्वाभास- 
चतुष्टयम्‌ , व्यतिरेकदृष्टान्ताभाबत्वम्‌ , TAA प्रामाण्यम्‌ , छोकिकशब्दानामनुमेयत्वम्‌ , शक्तेरति- 
रिक्तपदार्थत्वम, कायमेव विध्यर्थः, नियोगापरपर्याये कार्ये लिङादीनां शक्तिः लौकिके क्रियाकार्य लक्षणा, 
भन्विताभिधानबादः, दष्टार्थापत्तिरेकेव, अनुपलब्धेः प्रमाणान्तरत्बाभावः, द्रव्यगुणकर्मसामान्यशक्ति- 
सादृश्यसंख्यासमबायाश्चति «Talent, पृथिव्यप्तेजोवाय्वाकाशकालदिगात्ममनांसि नव द्रव्याणि, 
काळाकाशदिशामनुमेयता, जरायुज।ण्डजस्तेदजभेदभिन्नं त्रिविधं शरीरम्‌, भआश्रयविधया आत्मनस्सवैत्र 
प्रकाश;, आनुमानिकेश्वराभावः, परं वेदसिद्ध ईश्वरः, ज्ञानस्य प्रकाशता, तमस अमाता, भख्यातिवादः, 
नियोगसिद्विरेव मोक्ष इति स्वीकृत्य नित्यकर्माचुष्ठानेन विफलीकृते सञ्चितकर्मजाते निर्मल आत्मा 
भासक्तिरहितः शाह्नप्रामाण्यदत्तहस्तावलम्मः कतैव्यबुध्या कर्माणि अनुतिष्ठन्‌ निरासक्त्या NET- 
दुःखानि aay ज्ञानकर्मसमुच्चयी यदा विरुद्धं tans वा न AA तेन संस्कारानुदयात्‌ देहेन्द्रियादि- 
सम्बन्धो विच्छिन्नो भवति स एव मोक्ष इतीमे स्वीकृता विषया; | 


प्राभाकरमीमांसकानां निबन्धाः जगति लुप्तप्रायाः | भाट्टमतानुयायिभि! षट्रूप्रामाण्यवादिमिः 
बहुत्र खण्डितत्वात्‌ नेयायिकादिभिः नबीनतर्कमण्यादिम्रन्ये}, व्यवहारे भाइनय इति वेदान्तिभिः उपळाळन- 
पूवक स्वीकृत्य आत्मादिविचारप्रसङ्गात्‌ प्रामाकरमतस्य खण्डितत्वात्‌ , विशेषतः प्राभाकरमतीयानां 
दिगाजपण्डितानामभावाच प्राभाकरसिद्धान्तस्याबनतिर्त्पन्ना। शास्त्रदीपिकायाः न्यायरत्नमालायाश्च 
प्रचारादनन्तर प्राभाकरसिद्धान्तानां हासस्घुतरां सञ्जातः । पार्थसारथिमिश्रेण शास्त्रदीपिकायां सोपहासं 
सोछुण्ठनं aAa साग्रहं सकोपश्च खण्डितस्य प्राभाकरसिद्धान्तस्य नाद्यावधि कश्चिदुद्दर्ता दश्यते | 


तत्र यथा प्रमाणानां विशिष्य विचाराय न्यायशास्जश्य, प्रमेयाणां विचाराय वेशेषिकशाक्नस्य d. 
ऐेदम्यर्येण प्रवृत्ति: तत्र तद्विचारः प्रधानविषयीभूतः, न तथा aerate तथापि यस्य शाक्षस्य यः 
ज्ञानविषयः तमनपायं साधयितुं TUS यत्र Marae: प्रसञ्यते तत्र अन्याद्ृशम्‌ एव 
पन्थानं स्रकीयं कमपि नवीनमाकळ्यन्तः शाञ्ञान्तरकारान्‌ अभियोक्त सन्नह्मन्ति | रत्नतत्रपरीक्षकाः 
रत्नानि परीक्षितुं निकषोपळमिव प्रमेयतस्वपरीक्षकाः प्रमाणं साधनतया स्वीकुवैन्ति। तथा च 
mam एकैकोऽपि प्रमाणव्यवस्थापनकृते इतरेस्साकं वादसंग्रामभूमि बळान्नीयते | ततश्च Xid- 
विचारेकोदेशेन प्रदृत्तानामपि मीमांसकानां प्रमाणपर्याठोचनमपि कर्तव्यं आवश्यकम्‌ आपद्यत | 
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तत्र प्रमाणविषयकाः प्रधानभूताः प्रन्था। MaA विरळा एव | Gan जैमिनिः 
प्रथमाध्याये प्रत्यक्षानुमानशब्दानां प्रामाण्यं स्वयं कण्ठरवेण आवेदयति | तथा सूत्रेषु प्रमेयविशेषाद्वीकार- 
सूचनमपि क्वाचित्कमेव । परं भाष्यकार: प्रथमे पादे वृत्तिकारमतनिरूपणप्रसङ्ग षटू प्रमाणानि, 
तढुपयोगितया भास्मज्ञानादिकतिपयप्रमेयविचारश्च प्रास्तावीत्‌। एष एव विषयः कुमारिलमड्टेन 
छोकवार्तिके बइुलीकृतो ead | एवं श्योकवातिकव्यार्याने न्यायरत्नाकरे भट्टोवेकविरचितायाम्‌ 
तात्पयटीक्षायाम्‌ , शास्त्रदीपिकाप्रथमपादे च विशदीकृतः । एते च प्राचीनम्रम्थाः | भाइचिन्ता- 
मणिः मानमेयोदय श्वेति ग्रन्थद्वयं विषयस्यास्य ज्ञानाय बहूपकरोति | 


प्राभाकरीयसिद्धान्तस्य तदीयप्रमाणप्रमेयविचारस्य च ज्ञानाय प्रकरणपङि चका, प्राभाकर- 


विजयः, तन्त्ररहस्यम्‌ , RA केचन भागाः, भाइसिद्धान्तप्रधानभूतायां शास्त्रदीपिकायां 
पूवेपक्षत्वेन अनूदिताश्च विषया उपकुर्वन्ति | 


सङ्क्षेपविवरणम्‌ 

अत्र पत्रे प्रत्यक्षविषये भाट्टानां प्रामाकराणाश्च मतं लक्षणश्च संनिकधविवेचनपूतैकं वर्णितम्‌ | 
एबमेब प्रामाकरभाइमते निर्विकल्पकशविक्रल्पविषयकसिद्वान्ताः योगजप्रत्यक्षाभावत्वश्चतीमे तदुक्तयुक्ति- 
भिरुपवणिताः | अनुमानविषये भाट्टप्राभाकरमतमेदः, व्या्षिस्मृतिपक्षधर्मताज्षानजन्यं ज्ञानमिति- 
माट्टाडुमितिळक्षणम्‌ , नेयायिकोक्तप्तामान्यकक्षण - ज्ञानलक्षण - योगजब्रत्यासत्तीनां खण्डनञ्चेतीमे बिषयाः, 
केवळव्यतिरेक्यनुमानखण्डनखण्डनम्‌ , भवयतत्रयस्वीकारः, भाट्टमते हेत्वाभासत्रयम्‌ , प्राभाकरे हेत्वाभास- 
चतुष्कमिति चेमे विषयाः विचारिताः | सादद्यमूलकत्वमुपमानस्य प्रामाकररीत्योपवण्य तस्यातिरिक्त प्रामाण्यं 
माइप्रामाकररीत्या नि्णीतम्‌। शाब्दप्रमाणनिरूपणावसरे शास्त्रवरूपविचारः मीमांसकरीत्या शाब्दबोधविचार:, 
भमिधाळक्षणागौणीनां स्वरूपवणेनम्‌ , प्राभाकररीत्या अन्वितामिधानवांदः, भाइरीत्या भभिहितान्वयवादः, 
वेदार्थविचारपद्धत्यां प्रामाकरस्य नेयायिकभाश्रवैशेषिकेम्यो भित्ता काचनापरा पद्वतिश्चोपत्रणिता | 
एबमर्थापत्तिविषये माट्टानां प्राभाकराणाञ्च सिद्वान्तमेदः प्राभाकरीये श्रतार्थापतेरस्वीकारश्चोपवर्णितः | 
भाइ्मतेनानुपळब्धिविचार: प्रभाकरमतेनानुपळन्धिखण्डनञ्चोपवणितम्‌ | 


तत्र भनघिगताबाधितार्थविषयकज्ञानजनकं यत्तत्‌ प्रमाणमिति मागः, अनुभूति; प्रमाणम्‌, 
अनुमूतिश्च स्मृतिव्यतिरिक्ता संविदिति वदन्तः प्राभाकराः संस्कोरातिरिककारणाजन्यत्वे सति ज्ञानत्वम्‌ इति 


प्रमाणळक्षणश्च वदन्ति । 


प्रमाण-मेदाः 
प्रमाणञ्च प्रत्यक्षानुमानोपमानशाब्दार्थापत्ति - अनुपळब्थिमेदेन षड्विधमिति भाद्दाः । प्रत्यक्षानु- 
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पृथकप्रमाणमनुपलब्धिरूपमावश्यक्मिति भाद्टाशयः | प्रत्यक्षादीनां agaa ARA METANA- 
सम्बन्ध्यभावविषयकलमपि तेषामेव प्रमाणानां सम्भत्रर्तीति वदन्तो नेयायिकाः AIÀ: एथक्प्रामाण्यम्‌ 
निरस्पन्ति | प्रामाकरास्तु अभावरूपप्रमेयस्येंवाप्रसिद्गत्वात्‌ तत्प्रमापणाय प्रमाणान्तराम्युपायो निरर्थक 
इत्यनुपलब्धि त्यकत्वा प्रमाणपश्चकवादिनो भवन्ति | 


तत्र प्रमाणेषु प्रत्यक्षानुमानशब्दानां नामनिर्देश स्वये कण्ठरवेण सूत्रकार आवेदयति -- 
१, सत्सम्प्रयोगे पुरुषस्येन्द्रियाणां बुद्धिजन्म RITA (1-1-4) 
२. अपि बा कपसामान्यात्‌ प्रमाणमतुमानं स्यात्‌ (1-3-2) 
३. ओतत्तिकस्तु शब्दस्यार्थन सह सम्बन्धः तस्य ज्ञानमुपदेशः (1-1-5) इति 
qd शालिक्रनाथोऽपि प्रकरणपश्चिक्रायां “ साक्षात्‌ प्रतीतिः प्रत्यक्षम्‌” 
(g, 51 & 127) इति, 
“ ज्ञातसम्बन्ध नियमस्यैकदेशस्य दशनात्‌ | 
एकदेशान्तरे बुद्विरनुमानमबाधिते” ॥ (प्रकरणपञ्चिका पृ. 64 & 128) 
“ शास्त्र शब्दविदा यदसनिकृष्टाथेविज्ञानम्‌ " ॥ (प्रकरणपश्चिका पृ. 87 & 128) 
“ साइव्यज्ञानोत्थ ज्ञानं साइृरयविषयपरुपमानम्‌!! (प्रकरणपञ्चिका पृ, 110 & 128), 
“ विना करपनयार्थेन दष्टरेमानुपपन्नताम्‌ | 
नयता दृश्मर्थ या सार्थापत्तिस्तु कल्पना ॥” (प्रकरणपश्चिका ए, 113 & 128) 


इति च प्रत्यक्षादीनों लक्षणं प्रतिपादयति | 
TUFA 


तत्र TEMG साक्षादिन्द्रियाणां संनिकर्ष सति जायमानं ज्ञानं प्रत्यक्षमिति परेषामिव 
मीमांतकानामपि सम्मतम्‌। प्रत्यक्षकारणीभूतानि चक्षुरदीनि मनोन्तानि षडिन्द्रियाणि | इन्द्रियार्थ 
सेनिक्ेविषयेषु नेयायिकामिमतेषु संयोगः, संयुक्त परमवायः संयुक्ततमवेतसमवायः, सपवेतसमत्रायः+ 
विशेषणविदोष्यभावश्वेति seg आयान्‌ त्रीन्‌ स्वीकुवैनित । भाकाशगुणस्य शब्दस्थ ग्रहणाय श्रोत्रेण 
समवायसेनिकर्षों नेयायिकानाम_ | RALA (d. त्रा. ३-६-६) इति श्रूतिबाक्यं प्रमाणयन्तः मीमांसकाः 
ae दिगात्मकताम्‌ स्वीकुवेन्ति । 
यदि ह्यवञ्यं वक्तव्यं ताकिकोक्तविपर्यय! । 


a ततो वेदालुसारेण कार्या दिक्श्रोत्रता मतिः ॥ (होकवातिके 767 - 68) 
Ex | ४ | 
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ततश्च शब्दस्य द्रब्यत्वेन संयोगरूपसंनिकपैस्य संभवात्‌ न समवायसंनिकषस्यावरयकता | 
शब्दवृत्तिसामान्यस्य संयुक्ततादात्म्यसंनिकर्षेणेव ganda जातिगुणकर्मणां द्रव्येण तादाल्याद्वीकाराच 
न समवेतसमवायो5पि अपेक्षितः | 


रूपादीनान्तु संयुक्तद्रव्यतादात्म्यमेत्र नः । 
प्रतीतिकारणं, तस्मात्‌ न सम्बन्धान्तरस्पृह् ॥ (मानमेयोदये पृ, 6) 


एवमभावस्य भनुपलब्धिरूपप्रमाणान्तरगोचरस्य प्रत्यक्षज्ञानाभावेन तत्कृते संनिकर्षो नापेक्ष्यत 
इति विशेषणविशेष्यभावरूपस्संनिकर्षोऽपि. एतन्मते नाभ्युपेयते | एवश्च षडिन्द्रियात्मक॑त्रिसंनिकपषकमेव 
एतन्मते प्रत्यक्ष्प्रमाणम्‌ | 


तच्च semp द्विविधम्‌ - निर्विकल्पकम्‌, सविकल्पकञ्चेति | इन्द्रियप॑निकर्षानन्तरमेव 
विषयस्वूपमात्रावगाहि शब्दानुगमझून्य यत्‌ संमुग्धाक्ारं ज्ञानं जायते तत्निविकल्पकम्‌ | तदानीं तत्र 
जातियुणक्रियादिकल्पनाः न क्रमन्ते | भतश्च जात्यादि कल्पनाशून्य ज्ञान निर्विकल्पकम्‌ | जात्यादिः 
विशिष्टवस्तुविषयं इन्दरियसंनिकर्षानन्तरं शब्दस्मरणसहकृतं गौरियं, रक्तोऽयमित्मादिविशिधज्ञानं कल्पना- 
विशिष्टत्वात्‌ सविकल्पक मित्युच्यते | 


“ततः at पुनवस्तु घमेंजात्यादि मिर्यथा | 
बुष्यावसीयेत साप प्रत्यक्षत्वेन सम्मता ॥ (श्लो. बा 150) 
चन्द्रशन्दाभिधेयत्वं शशिनो यो निषेधति । 
स सवेलोकसिद्वेन चन्द्रशब्देन बाध्यते ॥ (do 321) 
अस्ति ह्यालोचनाज्ञानं प्रथमं निर्विकल्पकपू । ` 
बालमूकादिविज्ञानसदृश SFTI l (do 147) 
न विशेषो न सामान्यं तदानीम्‌ अनुभूयते ॥” (do 148) 


एवं निर्विकल्पकं ज्ञान जात्यादिकल्पनारहित वसतुमात्रप्राहीत्युक्तम्‌ | सविकल्पके च पञ्चधा 
famed] भवति --जातिद्रव्यगुणकर्मनामभिः | तत्र गौरित्यत्र जाव्या विकल्पः | दण्डवानिद्यत्र 
्रन्येण विकल्पः | नीछोड्यमित्यत्र गुणेन विकल्प; | गायकोऽयमितत्र क्रियया विकल्पः | सोमद्त्तोऽयः 
faa नाम्ना विकल्पः | एवे gA चन्दनमित्यत्र सोरभांशे स्मृतित्वम्‌, चन्दनांशे चाक्षुषत्वम्‌ । 
योगिनां अपंनिकृष्टविषयकप्रत्यक्षन्तु निरन्तरचिन्तनाअरकमावना वि्रेषजन्यमेवेति भावनाबलोत्पन्न॑ ज्ञानं 
मृतिरेव | ताइशयोगिनामग्रसिद्वेरिति माद्यां प्रत्यक्षविषयकोऽयं सिद्धान्तः | 
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प्रामाकरमते तु साक्षात्प्रतीति: प्रत्यक्षमित्युच्यते | “ साक्षात्प्रतीतिः प्रत्यक्षम्‌ । साक्षात्प्रतोतिः 
सत्रहपप्रतिपत्तिः | waa रूपं सरूपम्‌ - असाधारणमित्यर्थः | यस्थ वस्तुनो यदत्ाधारणं स्वरूप aaa 
रूपेण या व्यवहास्यति सा साक्षात प्रतीतिः अग्पत्रहितप्रतीति! साक्षात्नतीतिः | अक्यवहितत्वञ्च 
स्वविषयानन्तगतक्षानान्तराव्यबरहितत्वम । साक्षात्वश्च स्वकालाकलितपस्तुसत्तावबोधकत्वम्‌ » इति 
(प्रामाकरविज्ञये v. 26) | 


6 साक्षात्मतीति; प्रत्यक्षम्‌, साक्षात्वश्ञ भापरोक्ष्य विशदाबमास इति | तच्च सवैतंवित्तीनां 
आध्मत्वात्मांशयो: | famam तु अंशत्रयानुगतताक्षात्‌ व्यवहारहेतुः पारोक्ष्यविलक्षण: स्वानुमबसिद्रो 
धर्मविशेषः । इन्दरियार्थसनिकर्षोत्पन ज्ञानमिति तु न SATA | स्पृतेरात्मखांशयोरव्यापतेः | स्पृतावप्यंश- 
डयमैन्द्रियकज्ञानमिव साक्षादबमासते | भतत्साक्षात्‌ व्यवह्वारहेतुरित्येव लक्षणम्‌ !! (तन्त्ररहृस्ये ए, 8) । 


तत्र रक्षणवाक्यधटक साक्षात - स्वेन रूपेण मानमिति, स्वोत्पत्तौ स्वविषयानन्तर्गतार्थान्तरज्ञानापेक्ष- 
स्वभावमिति, स्रकालाकितमस्तुसतावबोधकञ्चति त्रिविध स्वीकृतम | अनुमाने जिङ्गादिसम्बन्धितारूपेण 
बस्तुनो भानमिति न साक्षात्व स्वेन रूपेणेति नातिव्याप्तिः | सबिकल्पकप्रत्यक्ष नामादिरूपतो वस्तुतः 
भानेऽपि खरूपतो भानमस्तीति नाब्याप्तिः । ated) स्त्रविषयानन्तगतार्थान्तरज्ञानानपेक्षसवभावलं 
साक्षात्वमिति द्वितीयपक्षेणापि न व्यभिचारः । सविक्कश्पकज्ञानस्य निविकल्पकसापेक्षत्वेऽपि स्वविषया- 
नन्तीता्यान्तरविषयत्वामाबात्‌ | स्त्रकाळाकलितवस्तुसत्तावबोधकत्व॑ साक्षात्वमिति तृतीयपक्षेणापि भचुमान 
व्याप्तिकालाबच्छिनवश्तु पतत्ताबबोधकमिति स्वकालाकलितत्वाभावात्‌ न प्रत्यक्ष भवति | एवश्च साक्षातप्रतीति 
प्रत्यक्षमिति लक्षण भवति | 


प्राभाकरमते घटचक्षुसंयोगे जाते नेयायिक्ानामिब अये घट इति व्यवसायात्मक ज्ञानं न॑ 
स्वीक्रियते Bra घटमहे जानामीत्यलुब्यवसायात्मक एवं ज्ञानं स्वीक्रियते | ज्ञानम्‌ ज्ञाता जञेयम , 
सिति: माता MAR चैतत्‌. त्रितयं त्रिपुटीत्यभिधीयते । सर्वेषु ज्ञानेषु आत्मा कैब न तु कर्म | 
वरसमवेतक्रियाजन्यफळशालित्वे कर्मणो लक्षणम्‌ | अतश्स जडो भवति । घटादिविषयस्तु p 
एब । a ज्ञानमपि जडं स्यात्‌ तर्हि समस्तस्यापि जगत अन्धतापत्तिः | तस्मात्‌ ज्ञानं स्वप्रकार 
अ्योत्मनो; प्रकाकञ्च । तच ज्ञानं आश्रयविधया आत्मानम्‌, विषयविधया घटादिकञ्च प्रकाशयति | 


अत्र ज्ञानं यद्यपि न सात्मानं विषयीकरोति न वा आत्मानम्‌ , तथापि तादास्म्येत 
स्त्रमिन व्यवहार प्रयोजयति, स्वसमबायेन णात्मनि च व्यवहारं प्रयोजयतीति कश्चन पक्षः | aid 


E 
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स्व॑ ama विषयीकुर्वन्‌ aE GAARA प्रयोजयतीलपरः पक्षः । पक्षोऽयं शाळिकनाथेन 
प्रकाणयज्चिकायां (प्र, 147) तस््ालोके figa: | किन्तु प्राभाकरमते संनिकर्षास्त्रय एब, संयोगः, 
संयुक्तसमवायः, समवायश्चेति | रूपत्वादीनामभावात्‌ संयुक्तसमवेतसमवायो नाश्रितः | शब्दत्वास्या- 
भावात्‌ समवेतसमवायो5पि नाश्रितः | अभावस्य चामावात्‌ समवायस्य `च प्रत्यक्षत्वाभावात्‌ विशेषणविदोष्य- 
भावोऽपि नाश्रित इति मानमेयोदये प्रतिपादितम | 


aa प्रत्यक्ष द्विविधम्‌ - निर्विकल्पकम्‌ सविऋल्पकज्चेति | तयोनिविकल्पर्क स्वरूपविषयम्‌ | 
विषयेण इन्द्रियपतम्प्रयोगानन्तरे प्रथमत! द्रव्यगुणजातिषु स्वरूपमात्रज्ञान जायते | तस्य ज्ञानस्य 
जातिगुणयोरप्यत्रभासात्‌ न द्रव्यमात्रं विषयः । अतश्च योग्यं सर्वैमपीति निर्विकल्पकं खरूपविषयम्‌ | 
सविकल्यकन्तु विशिष्टविषयम्‌। निर्विक्ल्पफद्शायां वस्वन्तराचुसन्धानशून्यतथा जातेरनुवृत्तिरनिवृत्तिर्वा न 
प्रतीयते | सविकल्पकदशायान्तु तदचुसन्धाने पूर्वाकारावमर्शेन जातेरनुदृततिप्रतीतिः । अर्थं घट., 
अयमपि धटः, न तु पट इति विरिषप्रतीतिसम्भव; | तथा गुणप्रतीतावपि | पूव द्रव्यगुणयो- 
रन्योन्यं व्यावत्यव्यावर्तक्रमेदो न प्रतीयते | सविक्रल्पकदशायान्तु gura गुणिना dg अन्वयः, 
इतरेभ्यो व्यतिरेकश्च पश्चादेव प्रतीयते | यथा sHel घटः न कृष्ण इति विशिष्टप्रतीतिसम्भब 
इति umm विशिष्टप्रतीतिवित्रयमिति स्त्रीक्रियते | उक्तञ्च प्रकरणपञ्चिक्रायाम्‌ - अपृतकलायाम्‌ 
(a. 127 & 54) 


“ सविक्षल्पा अविकल्पा च प्रत्यक्षा बुद्धिरिष्यते | 
आद्या विशिष्टविषया स्वरूपविषयेतरा ॥ इति । 


अनुमानम्‌ 

“ ज्ञातसम्बन्धस्य एकदेशदशनादेकदेशान्तरेऽपन्निङृ्टेऽ्थे बुद्विरतुमानम्‌ ” इति 
शाबरभाष्ये (ए. 8) तासर्यटीकायाश्च (प्र, 303) दश्यते | पक्षतर्मिणि एकदेशिनि पर्वैतादौ, एकदेश- 
दर्शनात्‌ - धूमाबात्मकलिज्नरूपैकदेशदशनात्‌ , एकदेशान्तरे - बहयादात्मकलिङ्गरूपैकदेशान्तरे, अप्तन्नि- 
कृष्टे इन्द्रियसन्निकर्षाभाववत्यर्थ या बुद्विरुत्पयने तदचुमानमित्यर्थः । “ सम्बन्धो व्याप्तिरिशत्र 
लिङ्गधर्मस्य लिङ्गिना”” इति छोकवातिके (प 305) दशनात्‌ साध्येन हेतोः सम्बन्धो व्यापिलक्षणः | 
सा च व्याक्षिभूयोदर्शनेन गृह्यते । 


भूयोद्शनगम्या हि व्यासिस्स्ामान्यधर्मयोः 
ज्ञायते मेदहानेन क्वचिच्चापि विरोषयोः ॥ 'छो- वा. (प्र. 308) । 


एवश्च व्यासिस्पृतिपक्षधर्मताज्ञानजन्यं ज्ञान अनुमितिरिति लक्षणं भति | 
21 
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तत्र अतुमानहेतोर्ब्याप्तिरवगमनकाळे महानप्वर्तिधूमे एव ताढराव्याप्तेगृहीतत्वात्‌ काळान्तरे 
पक्षवृत्तिधूमव्यकत्यन्तरेण अनुमितिर्नोपपद्यते । त्यां qa वहिब्याप्तेरनवगतत्वात्‌ इति सङ्कटमिदं 
RRA नेयायिकाः महानसे यदा एकस्याः धूमव्यक्ते: TIAL, तदा कालान्तरवृत्तीनां सर्वासामेव 
धूमव्यक्तीनां प्रत्यक्षत्वमिति परिकल्प्य, alg च तदानीमेव वहिव्याप्तिरपि गृहीता भवतीति स्वीकुवैन्ति | 
तत्रानुमितेरपि प्रत्यक्षात्मफलत्रारणाय साक्षादिन्द्रियसंनिकर्षवन्त पदार्थं विषयीकृत्य जायमानं ज्ञानमेव 
प्रत्यक्षमिति स्वेषां शास्त्रकाराणां नियम: | सत्येवं महानसबृत्तिधूमप्रत्यक्षे यथा संनिकषः संयोगः, तथा 
तत्काले जायमानधूमान्तरप्त्यक्षेऽपि केनचित्‌ संनिकर्षेण भवितव्यम्‌ | एतत्कृते सामान्यलक्षणसंनिकषः 
कल्प्यते | इन्द्रियेण साक्षात्सम्बद्दो धूम! तदूबृत्तिसामान्यं धूमत्वम , एतच देशान्तरकालान्तरबृत्तिसवै- 
घूमव्यक्तिषु ada इति एताशसामान्यद्वारा तादरधूमान्तरव्यक्तीनामपि संनिकधवत्वात्‌ महानसधूमप्रत्यक्षकाळे 
संयोगरूपसंनिकर्षण तस्येव ताइशसामान्यरूपसेनिकर्षेण अन्यासामपि धूमव्यक्तीनां प्रव्यक्षविषयत्वसुपपद्यते | 


qd ages चन्दनखण्डे घुरभि चन्दनमिति प्रत्यक्षं जायते | तत्र संयोगसंनिकर्षेण 
पार्थिबद्रव्यस्य चन्दनस्य प्रत्यक्षविषयत्वे चक्षुरिन्द्रियग्राह्मतौरमस्य प्रत्यक्षविषयत्व नोपपद्यते, अतः 
द्रव्यप्रहणकाले यथाकथमभ्युपस्थितस्य सौरभस्य साक्षाचक्षुस्संनिकृष्टचन्दनप्रत्यक्षे भानं अज्ञीकर्तष्यम्‌ | 
बिना च सेनिकभमेतदयोगात्‌ , क्लप्तसंनिकर्षेष्वन्यतमप्याप्यसम्भवाच्च॒ तदुपस्थितिरेव तत्र संनिकषे 
इति ज्ञानरूपोऽयमावश्यकस्संनिकध इति ज्ञानलक्षणसंनिकधस्स्वीकृतः | तथा चक्षुरादीन्द्रिययथम- 
तिक्रान्तेऽपि वस्तुनि योगिनां प्रत्यक्षोदयात्‌ योगजसंनिकर्षोऽपि नैयायिकैः स्वीकृतः | 


तदिदं मीमांसका न स्वीकुवैन्ति । एतेषामयमाशयः - यत्र यस्याः व्यक्तरनुमितिः तत्र 
व्यास्तिसभ्पत्तये तया व्यक्त्या भनुभूतपूवैया भवितव्यमिति न निवन्थः, येन तदनुरोचेन यत्र यत्र धूमस्तत्र 
तत्र वह्निरिति, योयो TAIT स स वहिमानिति वा अनुमानोपयुक्ताया; व्याप्ते; स्वरूपमभ्युपगच्छन्तः 
ताद॒शब्यास्तिग्रण[य सामान्यलक्षणां sata स्वीङुर्महे | अपि तु यज्ञातीयेन अनुमानं तज्जातीयस्य यत्र 
यत्र धर्मिणि uii da तत्र नियतं ळौकिकप्रत्यक्षगम्यं साध्यसजातीयसामान्याधिकरण्यं व्याप्तिः | 
इयभेबाचुमानोपयोगिनीति इये च यस्य यावन्ति सम्भवन्ति तस्य तावद्भिः भूयोदर्शनैः लौकिकप्रत्यक्षा- 
त्मकैरेव दृष्टेषु धर्मिषु व्यभिचारादशनसहकृतैरवगम्यत इति च न स्वीकृता सामान्यलक्षणा प्रत्यासत्तिः | 


एवं प्राफनसौरभानुभवजनितसंस्कारसचिवेन इन्द्रियैनिकर्षेण सुरभि चन्दनमिति saa 
उपपद्यमाने न तत्र ज्ञानलक्षणाप्रव्यासत्तिरूपस्य सेनिकर्षान्तरस्यावश्यकता तत्र सौरभांशे स्घृतित्वम , 
इतरांशे चाक्षुषानुभवत्बमिति परं विशेषः । प्रव्यभिज्ञायामयमंशस्सर्वाभ्युपगतः | यथा प्रमास्वप्यंशतः 
प्रमात्वम्‌ , संशयेष्वपि अंशतः निश्चयत्वम , तथात्राप्यंशमेदेन Aega इति न ज्ञानलक्षणाया 
आवश्यकता | 
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योगिनामसंनिकृष्टमिति यदुक्तम्‌ , तत्र ताढृशयोगिनामप्रसिद्धे!, भनुभूतस्यैव योगिनां निरन्तर- 
चिन्तनातमकभावनाबिशेषेणोपस्थितिः, न त्वननुभूतश्येति स्वीकाराच योगिनां भावनाबळजं ज्ञानं 
स्मृतिरेवेति न योगजसंनिकषोऽप्यावइयक इति मीमांसका? | एवञ्च - “ भूयोदशेनगम्या च व्याप्ति? 
सामान्यधर्मयो! ”। (हछोकवार्तिके ए. 308) इत्येषां व्याप्तिकक्षणम | 


नेंयायिका; अन्वयव्यतिरेकि-केवलान्वयि-केवलब्यतिरेकि इति त्रेधा अनुमानं विभजन्ते | तत्र 
केवळव्यतिरेक्यनुमानं मीमांसकानामनभिमतम्‌। अत्र हि प्रकृतपक्षादन्यत्र अप्रसिद्धस्येव पदार्थत्य साध्यत्व 
amaa | एतरिमश्च स्त्रीकृते भदृष्टाथलौकिकार्थानामपि भनुमानविषयत्वं प्रसज्येत इति बिम्यतो मीमां- 
सकास्तन्निरसने जागरूका इश्यन्ते | 


अनुमानं स््ार्थपरार्थमेदेन द्विवित्रम्‌ | यत्र स्वयमेव हेतु zg व्याप्ययादित्मरणेन साध्यमनुमिनोति 
तत्खार्थानुमानम्‌ | यत्र तु स्तप्रतिपन्नमर्थमनुमानेन परं बोधयितुं वाक्यं उच्चायते तत्‌ परार्थानुमानम्‌ | 
तञ्च वाक्यं न नेयायिकादिवत्‌ पञ्चावयत्रम्‌। किन्तु त्यवयवमेव । प्रतिज्ञाहेतूदाहरणानि, उदाइरणो- 
पनयनिंगमनानि वा | प्रतिज्ञानिगमनयो! हेतूयनययोश्च एकेन अन्यतरस्य चरितार्थतया समुच्चित्य उमयोरे- 
कत्रोपपादने पुनरुक्तिपसङ्ग इति मीमांसकानामाशयः । हेत्वाभासाश्व असिद्ध - भनैकान्तिक - बाधकाश्चेति 
ad एत्र | तेषां लक्षणोदादरणानि विस्तरभयात्‌ त्यग्यन्ते | इदं भाइमतरीत्या | 


प्रामाकरमते तु एवम्‌ - प्राभाकरा? भाष्यकारेण शबरखामिना निर्दिष्ट भनुमानळक्षणे नियमपदं 
भत्राधितपदश्च संयोज्य भनुमानळक्षणं निर्दिशन्ति-- 


ज्ञानसम्बन्धनियमस्यैकदेशस्य qaa | 
एकदेशान्तरे बुद्विरतुमानमवाधिते ॥ (प्रकरणपञ्चिका ए, 6 & 64) 
[तसम्बन्धनियमेन एकदेशेन सन्दिग्धस्य एकदेशान्तरश्य परिज्ञानमनुमानम्‌ | 
(तन्त्ररहस्ये ए- 10) | अत्र एकदेशस्य एकदेशान्तर हति च aral शब्दाम्यां काचिदाश्रितो &gareit 
उच्येते | ari एक आश्रयः आक्षिप्यते । भतश्च समानाश्रितयोरेव द्योगम्यगमकभाव इति फळति | 
सम्बन्धपदेनात्र तादाम्त्यवारणाय निरुपाधिकरतष्बन्धो गृह्यते | 
| निरुपाधिकत्वञ्च उपाधिशून्यत्वम्‌ | उपाषिछक्षणन्तु 
apre वेप्राइकः कश्चन लोकः 


इति | एकाश्रितयोरेकदेशयोः ज्ञ 


age स्मरणाभिमाननिराक्षपरम्‌ | 
एवञ्च निरुपाधिकपम्बन्धो व्याप्तिरिति MAR: à 
araara सति सावनाव्यापकस्रमिति नैयायिका; eae 
श्रयते — 
एकसाध्याविनामावे मिथस्सम्बन्धशुन्ययोः l 

साध्याभावाविनाभावी स उपाधियद्त्ययः ॥ इति॥ 


https://archive.org/details/muthulakshmiacademy ^ hod ks 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


164 PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


पद्यमिदं चित्सुखाचार्यण तत्वप्रदीपिक्रायां (प्र. 175) उद्धृतम्‌ | कुमरिल्भट्टत्येति केचन, 
उद्‌यनाचायेस्येत्यपरे । तच्च alata gala स्यादितीतरे | यदभावः साध्यामावाविनाभादी 
साध्येन व्याप्तः, साध्याभाकवपाप्त्यमावप्रतियोगी - साध्यव्यापक इति भावः | मिथश्सम्बन्धशून्ययोरिलनेन 
साधनाब्यापकत्वमुक्तम्‌ | ईद्शोपाधिविरहो भूयोदशनगम्य इति निरुपाधिकसम्बन्धो व्याप्तिरिति सिध्यति -- 


' Wt कश्चित्‌ येन यस्येह सम्बन्धी निरुपाधिकः । 
i प्रत्यक्षादिप्रमासिद्ठः स तस्य गमको मतः ॥ 
(प्रकरणपश्चिका ए. (71, 128) 


aain दशनपदं निश्चयपरम्‌। तथा च समानाग्रितयोरेकदेसिनोः ज्ञातकषम्बन्धनियमश्येक देशस्य 
दशनात्‌ एकदेशान्तरे असज्निकृष्टे अर्थे बुद्विरनुमानमिति लक्षणम्‌ | 


महानसादौ वहिधूमौ सहचरितो पश्यतः प्रथमदरीन एवं धूमस्य वह्निना सम्बन्धो गृहीतो 
भवति | AVANT: सोपाधिकत्वाशङ्कानिरासायेव | “ अतः प्राथमिकम्‌ प्रत्यक्षमेव धूमाग्न्यो! 
सम्बन्धनियमे प्रमाणम्‌ । भूयोदशेनेन पश्चात्तस्य निरुपाधिकत्वनिश्रयः ” इति (तन्त्ररहस्ये 
ए. 10.) | एबश्च गृहीतग्राहित्वमचुमानस्य प्राभाकरणां मते | eH सह सम्बन्धो धूमसामान्यालु- 
eral | भतः सम्बन्धसापान्याब्ायतमय एव याबङ्माधिकरणं अग्निपम्बन्धस्यावगतस्वात्‌ अनुमानस्य 
गृहीतप्राहित्वस | तथापि प्रत्युत्प्ञकारणजन्यत्वेन धाराबाहिकन्यायेन प्रामाण्यमनुमानस्येत्यनुमवात्‌ 
प्रामाण्यमव्याहतम्‌ । निरूपितञ्चैतत्‌-- 


“ अहो अनुभवाविवेकिनो महान्‌ प्रमादः, कि पूेृष्टस्यानुभवो न भवति | 
AJRA नः प्रमाणस्‌। अन्या च स्मृतिरन्योऽनुभवः . सिद्भश्चानुमानादिषु प्रमाणत्वमनु- 
भृते? ” (बृहती g. 102-103) | एवं “ स्यादेतत्‌ . . . . अनुभूतिस्तु प्रमाणमित्युक्तम | धूमाच 
STRAT अनुभवाकारं जायते घारावाहिकवत्‌ | . . . . इह तु सम्बन्धनियमस्मरणम्‌ , एकदेशदर नश्न 
भनुभवकारणम्तीति यथाप्रतीति भनुभूतिरूपेवाश्रयितुं उचितेति युक्तमेबानुमानस्य प्रामाण्यम्‌ ?? 
(प्रकरणपञ्चिका ए, 71) | एवञ्च नियतसम्बन्धैकद्सीनम्‌ , सम्बन्धनियमस्मरणम्‌ , अवाधितविषयत्वञ्चे - 
स्यनुमानसामग्री प्राभाकराणामिति भवति | 


प्राभाकरमतेऽपि केबळव्यतिरेक्यलुमानं न स्वीक्रियते । अवयवा अपि टानाम्‌ > du एव- 
प्रतिज्ञा हेतदाइदरणानि, उदाहरणोपनयनिगमनानि AI | हेत्वाभासेषु असिद्ध - साधारण - 
विषयकाश्चेति चत्वार एब स्वीकृता:। प्रबळदु्ेळयोविरोचे दुषेळस्य प्रबल्पहतविषयत्वे 
लभते | तुल्यबल्योविरोध एव नोपपद्यते । उत्पत्ती aga: दविस्वरूपापत्तिः 
दूषणान्तरत्व निरस्तं प्रकरणपञ्चिक्ा याम्‌ (ए. 87) | 


असाधारण - बाधित- 
न Gas आत्मानमेव न 
बाधकस्तक इति सत्म्रतिपक्षस्य 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


R. THANGASWAMI—PRAMANAS IN PÜRVA MIMAMSA 165 


उपमानम्‌ eR | 
`“ उपमानमपि साह्श्यमसंनिकृश्ेज्थें बुद्धिमुत्पादयति, यथा गवयदर्शनं गोस्म- 


'रणस्य ” इति शाबरं भाष्यम्‌ । उपमानं पूर्वदृष्टेर्थ स्मयेमाणे यत्‌ दयमानार्थतताहश्यज्ञानं सा उपमितिरिति 


amag | एवञ्च दृश्यमानगवयनिरूपितप्ताद्श्यप्रकारकगोविशेष्यकप्रमा उपंमितिरिति फलितम्‌ | तत्करणं 
गवयपिण्डदशनमुपमानम | नागरिको हि पुरुषः नगरे दृष्टयु; कदाचिदरण्यं गतः, तत्र गवय पश्यति | 
तदा तद्गतसाइशयं प्रत्यक्षेण जानाति | पश्चात्समानसंवित्संवेबतया magae गो निष्ठं स्मरति - gagad- 
सदशी मदीया गौरिति | 


नेयायिकास्तु Maza गवय इति आरण्यकं पुरुषवाक्यं श्रत्वा कदाचिदरण्यं गतस्तत्र nad 
पश्यन्‌ तस्मिन्‌ गोततादर्यमवगच्छति | अनन्तरं आरण्यकवाक्यार्थ स्मरति | स एव व्यापार! । 
गवयगतगोसाइइयज्ञानसुपमानमिति वदन्ति | 


अस्योपमितिज्चानस्य शब्दजन्यस्वेन शब्दानतिरेकात्‌ प्रथकूप्रमाणत्वे न सिध्यतीति मीमांस- 
काशयः | तस्मात्‌ भनुभूतपवैतरस्तुसदृशस्य वस्त्वन्तरस्य प्रक्षे सति यदनुभूतपूर्वस्य वस्तुनः प्रत्यक्षी- 
क्रियमाणवस्तुसदशतथा ज्ञानं जायते तदुपमानफलमिति वर्णयन्ति | 


अस्य वैदिकोदाहरणन्तु अतिदेशवाक्यकल्पनम्‌. प्रक्तिबद्विकृतिः कर्तव्येति | यत्नाङ्गानि 
विशिष्पोक्तानि acy fatetg अङ्गजातप्राप्तये विकृतिकर्मणां बोधकाले प्रक्रृतिकर्मणां उपदिशन्नानां 
-नियमेनोपस्थितिरिति प्रतिपादयन्ति । भ्रवगतसांगदशपूर्णमासादिरूपप्रकृतिपदार्थश्य विक्ृतिदशनेन 
तत्सदृशस्य प्रकृतियागस्य स्मरणम्‌ - सोययागसदरी कदेवत्यत्वोषधद्रव्यकत्वादिना भाग्नेय इति | तेन 


Qaa ब्रह्मवर्चसं भावयेदाग्नेयवदिति | उक्तश्च 


भिन्नानुमानादुपमेयतोक्ता सोर्यादित्ाक्यैरसहापि इष्टम्‌ | 
साइृइयतोऽगन्यादियुतं कथं जु प्रस्याययेदित्युपयुञ्यते नः ॥ 
इति छोकवार्तिके (प्र. 375) | 


प्राभाकररील्या तु - तत्र “ सादृश्यमितिहि साहृश्यम्‌” इति gecary (प. 107) 
“ साइव्यदर्शनोत्थ ज्ञानं साह्यविषयश्चुपमानम्‌ ” इति प्रकरणपश्चिकायाम्‌ (४, 110 & 128) 
e सदशदर्शनात्‌ तत्सच्शवस्त्वन्तरगतसादश्यज्ञानमुपमानम” FSI तन्त्ररहस्ये (7 Io) q zad | 
qa qesd: पुरुषस्य वने गवयं iden परतो यत aera ee Rea “ अनेन 
सद्दी मदीया गौरिति तदुपमानम्‌ | प्राभाकरा हि अम्युपगमसिद्वान्तन्यायेन प्रायः वेशेषिकतनत्रसिद्धमेतर 
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न ते मन्यन्ते | साद्श्य न द्रव्यम्‌, गुणकर्मयोरप्याश्रितत्वात्‌ | गन्वादयो गुणाः, उत्क्षेपणादीनि 
कर्माणि च सदशबोधविषया भवन्ति | भत एव गुणे गुणानङ्गीकारादिति न्यायेन सादृश्ये न गुणः, 
नापि कर्म | भनुगताकारप्रत्ययनि मित्तत्वाभावान्न aed सामान्यम्‌ | समवायस्तु सम्बन्धविशेषः | 
अतश्च न तत्र सादश्थान्तभांवः | विशेषस्तु प्राभाकररीत्या प्रथक्त्वेडन्तगतत्वात्‌ न पदार्थः | ततश्च 
पदार्थान्तरं साइश्यम्‌ | तन्मूलकत्वमुपमानस्येति वदन्ति | 

शाब्दं प्रमाणम्‌ 


“ शास्त्रं शब्दविज्ञानात्‌ असन्निङृष्टेऽ्थे विज्ञानम्‌” इति शाबरमाष्यम्‌। ma- 
शब्देनात्र पङ्कजादिबत्‌ थोगरूढ्या धर्माधर्मतिपादकानि--“ प्रवृत्तिर्वा निवृत्तिर्वा नित्येन इतकेन 
बा । पुंसां येनोपदिश्येत तच्छास्त्रमभिधीयते” इति प्रसिद्धानि पुराणन्यायमीमांवा- 
भमंशास्त्राङ्गमिश्रिताः । वेदाः स्थानानि विद्यानां धर्मस्य च चतुर्दश ॥” ह्युक्तानि चतुर्दश 
धर्मस्यानापरपर्यायाणि विद्यास्थानानि गृह्यन्ते । शब्दशब्देन चोदना भभिधीयते | भर्थशब्दः धर्माधर्म- 
बाचक! | तया च चोदनात्मके शब्दविज्ञानात्‌ प्रमाणान्तरागम्यधर्माधर्मविषयकं ज्ञान येन भवति तत्‌ 
शाक्ञमिति | एवं पदश्रवणानन्तरं गृहीतपदपदार्थसङ्गतिकस्य पुसः पदार्थस्मृतौ जातायां तैरेव 
qaid: स्मृतेः अज्ञाताबाधितार्थविषयकं यत्‌ विशिष्टवाक्यार्थज्ञानमुत्पधते सा शाब्दी प्रमा | तज- 
ARIS: प्रमाणमिति वक्तव्यम्‌ | पदज्ञानं करणम्‌ „ पदार्थस्पृतिरवान्तरव्यापारः | शाब्दबोधः फलम्‌ | 
पदानि SEI अवगमय्य निवृत्तव्यापाराणि भवन्ति | भवगतास्तु पदार्थाः परस्परसंसगरूप SE 
लक्षणया प्रतिपादयन्तीति वाक्यार्थे पदार्थानां छक्षणावादिनः मीमांसकाः | वाक्यार्थबोचे वैयाक- 
रणानामिब mada न मुख्यविरोष्यत्वम्‌, न वा नेयायिकानामिव प्रथमान्तपदार्थस्य । किन्तु 
आस्यातार्थभूतायाः अर्थभावनायाः मुख्यविशेष्यत्वम्‌। एवञ्च देवदत्तः पचतीत्यत्र पाकानुकूलकल्याश्रयो देवदत्त 
इति, देवदत्तः तण्डुलं पचति इत्यत्र तण्डुळकर्मकपाकानुकूलक्ृत्याश्रयो देवदत्त इति च नेयायिकानां मते 


बोधः | धाववर्थपुस्यविशेष्यकवादिनो वैयाकरणानां मते देवदत्तनिष्ठः पाकः, देवदततनिष्ठतण्डुळकर्मकः 
पाक इति च बोधः | 


तत्र कारकाणां क्रियया साकसेब भन्वयनियमात्‌ , प्रथमार्थस्यापि अभिहितकारकस्य क्रियायाम्‌ 
अन्वयस्येव युक्त्ात्‌ ताइशनियमोछ्ङ्खनं नेयायिकानां दोष: । uda प्रत्ययार्थः प्रधानमिति यो नियमः 
तस्य धात्वनन्तरप्रत्ययार्थ परित्यागात्‌ ताइशनियमोछङ्कनश्च दोष इति मीमांसकाः भाख्यातार्थमुए्य विशेष्यकं 
शाब्दबोधं स्वीकुवैन्ति। एवश्च पचति इत्यत्र पाकं करोतीति, पचत्योदनमित्यत्र पाकेन ओदनं 
करोतीति विवरण भवति । ततश्च sada कर्मत्वेन - करणत्वेन वा -आख्यातार्थकती अन्वयो 
युक्त इति देवदत्तः पचतीस्यत्र पाककरणिका देवदत्तकृतिरिति, पचति ओदनमित्यत्र पाककरणिका 
ओदनभाग्यका देवदत्तकृतिरिति बोधः स्वीक्रियते | 
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तदिदं शाब्दं प्रमाणं पौरुषेयम्‌, अपौरुषेयमिति द्विविधम्‌ | लौकिक पौरुषेयम्‌, वैदिकन्तु 
अपौरुषेयम्‌ | उभयत्रापि भनाप्तप्रणीतत्वरूपस्य अप्रामाण्यकारणस्याभावे शब्दस्यादुष्टत्वात्‌ शाब्द 
स्वतः प्रमाणम्‌ | शब्दप्रमाणमन्यथापि gap विभज्यते - सिद्धार्थोधकम्‌ , विधायकश्चेति । नद्यास्तीरे 
पञ्च फलानि सन्ति, एष राजा द्राविड इत्यादि लोके सिद्धार्थबोधकम्‌ । वेदे वज्रहस्तः पुरन्दर इत्यादि 
वाक्यम्‌ | विधायकमपि औपदेशिकम , आतिदेशिकशञ्चेति द्विवित्रम्‌ | इदमित्थं कर्तव्यमिति औपदेशिकम्‌। 
aed कर्तव्यमिति भातिदेशिकम्‌ | देवदत्त; घृतसूपशाकादिभिः भोजयितब्य इति लौकिकोपदेश- 
स्योदाहरणम्‌ | अवघातप्रोक्षणाघाराज्यमागादिभिरङ्गैः उपकृताम्यां दर्शपूणीमासाम्यां स्वर्ग सम्पादयेदिति 
वैदिकस्य औपदेशिकस्य उदाहरणम्‌ | देवदत्तवत्‌ यज्ञदत्तो भोजयितव्य इति लौकिकातिदेशिकस्योदाहरणम | 
सौर्ययागेन ब्रह्मवचेसं संम्पादयेत्‌ आम्रेयवदुपक्ृत्य इति वैदिकातिदेशिकस्योदाहरणम्‌ | अनयोरेव विस्तारः 
जैमिनिना द्वादशस्वध्यायेषु निरूपितः । तत्र पूर्वेषट्कमुपदेशस्य, SIWERA भतिदेशपक्षश्य वित्ररणपरम्‌ | 
gajaj विस्तरः चोदनालक्षणस्य धर्मस्येव परिकरः | 


चोदना च लोके वेदे वा लिढ्लोट्ूतबयप्रत्ययानाम भर्थः | स एब विधिः प्रेरणा चोदना 
नोदना प्रवर्तनेत्यमिश्रीयते | स तु लिङुचारयितुः इच्छाविशेषरूपः | वेदे तु वेदिकलिङुचारयितृपुरुषाभावेन, 
ईश्वरेच्छायां प्रमाणामावाच लिडादिवृत्तिरेब कोऽपि व्यापारः यश्य शाग्दीभावना इति पारिभाषिक नाम | 


९ 
yung अभिहितान्वयबादिन इत्यभिधीयम्ते | तत्तद्वाक्यस्थानि पदानि यदा स्वीयमर्थ उपस्थाप्य 
विरतानि भवन्ति तदा पदैरभिहिताः पदाथा; आकाडूक्षासंनिधियोग्यता्पैः कारणेः परस्परान्वययुक्ताः 
बाक्यार्थबोधका भवन्तीति अमिहितान्वयवाद इत्यु्यते | भभिदितानां पदार्थानां मिथो5न्वयो aad: | 


अमिधा लक्षणा गौणी इति faa: वृत्तयः भाइनये । शक्तिरित्यपराख्या अमिधा | “ सामथ्यं 
सबभावानां शक्तिरित्यमिधीयते ” इत्युक्तलात शक्तिरियं शब्दगतत्वेन अर्थगतत्वेन च द्विविधा 
स्वीकृता | शब्दगता शक्तिः मन्त्राणां विनियोजिका । भर्थगता च शक्तिः सुबेण अवति, स्रवितिना 
अवद्यति, हस्तेन भवथति इत्यादिषु सुबादीनां अर्थानां पथक्‌ विनियोजिका - यथा - gae थाज्यादिवत्‌ 
ax, wf मांसावदाने हस्तस्य परोडाशाबबदाने | लक्षणा तु “ अमिधेयाविनाभृतप्रइत्तिलक्ष- 
णेष्यते इति तन्त्रवार्तिके (1 - 4 - 12) ळक्षणळक्षिता | लक्षणावृत्तिरिय भाध्नये वाक्‍्येऱ्यज्ञीकियते | 
गामानयेति अत्र गोपदं आकृतिबोवकं व्यक्ति लक्षयति | परन्तु त्रीहीन्‌ प्रोक्षति इत्यादी ART 
अपूवसाधनत्वळक्षणम - अपूवसाधनत्वावच्छित्नान प्रोक्षेत इति लाक्षणिकशाब्दबोध; ee गोपदबत्‌। 
AR न व्रीहिब्यक्ति लक्षयति, तथा सति नीवारादिषु ्ीहिैकृतदरवयेषु प्रोक्षणासिद्धेः | यदि ब्रीहिपदं 
व्यक्तिलक्षकं स्यात्‌ तर्हि वैकृतदव्येषष यवेषु, diesen प्रतिनिषिद्रव्येष Sanaag: SER 
अत अपूर्वसाधनववे त्ीडिपदस्य लक्षणा समाश्रीयते | एवं पदार्थद्वारा वाक्यार्थोपस्थिति्क्षणयेति वाक्येऽपि 


ळक्षणां me: स्वीकुर्वन्ति | 
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aaan FA वहित्वलक्षितात्‌ अर्थात्‌ यत्‌ yaar, तेजश्वम्‌ , पैज्नल्यम्‌ , इत्यादि; गम्यते 
तत्सादश्यात माणवके या बुद्धिर्जायते सा भग्नि्वबुद्धिः गौणवृत्या | एवं वेदवाक्यानां यजमान? प्रस्तर! 
आरनेयो वे ब्राहणः यजमानो यूपः इत्यादीनां भर्थनिर्णयाय गौणी वृत्ति! तत्मयोजकानि च ass स्वीकृतानि 
(जैमिनिप्तृत्रे - 4 - 23) | 


प्राभाकरमते - “ इन्द्विज्ञानापेक्षादात्मनःसंनिकर्षात्‌ यदषृ्टार्थविषयं विज्ञानं तत्‌ 
शास्त्र (शब्दः) नाम प्रमाणम्‌? प्रकरणपञ्चिका (9. 128), “ शास्त्रं शब्दविदा यदसंनि- 
कृष्टविज्ञानम्‌ ” प्रकरणपश्चिका (ए. 87), एवं तन्त्ररहस्ये (ए. 22) अप्युक्तम | एतेषां व्याख्यारीत्या 
भाष्योक्तं - शास्त्रं शब्दविज्ञानादसेन्िङृष्टऽथे विज्ञानमिति लक्षणं न लोकिकवेदिकशब्दसाधारणम्‌ | 
लौकिकानां भ्तबाक्यानां अचुमानप्रमाणेऽन्तर्भावात्‌ न तव्साधारणमिदं लक्षणम्‌ । परन्तु वेदिकानामेत्र 


वाक्यानां प्रमाणान्तरापरिच्छित्नकार्योर्थाववोधकत्वात्‌ तदसाधारणमेत्र लक्षणमिति सिध्यति (बृहती 
प्र, 105 - 6) | 


एवश्च प्राभाकराणां मते छौकिकवाक्यानां नेव प्रमाणशब्दत्वम्‌ | प्रमाणशब्दस्तु वेदात्मक 
अपौरुषेय एवं। पदानां ug aA अर्थत्रोधनानुकूला शक्तिरस्ति। न केवलमियं पदार्थमात्र- 
बोधनानुकूछा, अपि तु इतरान्वितपदार्थबोधनानुकूला । तादृशान्वयस्यापि ताबशपदार्थविशेषण- 
तया शक्यत्वं पदवाच्यत्वश्व शज्ञीकुर्वन्त एते प्राभाकराः अन्विताभिधानवादिन इति व्यवह्रियन्ते | 
बिभक्त्यन्तश्य एकपदस्य अर्थेन अन्वितः अन्य: पदार्थः पदेन अनुभाव्यते, न तु विभयक्त्यन्तपदार्थमात्रम्‌। 
एबं च अन्वितस्य अमिषानमित्यर्थ। । लोके केवलेन पदार्थमात्रेण न कश्चित्‌ व्यत्रहरति अपितु 
विरिष्टेनेव | अन्ततो गत्वा अस्ति भत्रतीत्यरथेनेव वा व्यवहार; त्रियते । प्राथमिकश क्तिप्रहणवेळायामेव 
agen: स्रप्रयोजनार्थं व्यवहरतोरुत्तमवृद्धमध्यमबृद्धयोवाक्यात्‌ विशिष्ट एवं अर्थे शक्ति गृहणाति | 
दानां suae rear विपर्यासेऽपि प्रथमातिक्रपणे मानाभावात्‌ अन्तिताभिधानं युञ्यत इति वदन्ति । 
(एकरणपञ्चिका-वावयार्थमातृकायाम्‌)। तत्र पदार्थांशे ज्ञाता सती शक्तिः कारणम्‌ , अन्वयांशे 
स्वरूपसती शक्ति! कारणम्‌ | अत एवैते कुन्जशक्तिवादिन इति कीत्सन्ते | 


एबं वदतां प्राभाकराणामयमाशयस्स्यादिति वक्तव्य भ्रति - वैदिकेषु पदेषु स्वमावसिद्धया 
अन्बिताभिधानानुकूलशक्स्या बोधं जनयत्सु तसिश्च बोचे wa: प्रामाण्यशाळिनि वेदवाक्यानां स्वतस्सिद्धं 
amà अप्रकस्ये भबति इति | छोके secu विमेबाददरीनात्‌ वेदेऽपि ताइशानां शब्दानां 
विसेवादित्वशंकानिरासाय वेदप्रामाण्यपरिपालने भूयसा दत्तादराः प्राभाकराः छौकिकशब्दानां UU 


'. श्रमाणत्वमेव न स्वीकुवन्ति | तेामनुमानेनेब गतार्थत्वात्‌ | विषयोऽयं नीतिपथे वाक्यारथमातुकायां A 
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श्रयतामवधानेन गतिर्नरगिरामपि | 
अनुमानात्‌ एथग्भावं तासां नेच्छन्ति apa: ॥ 
हृत्यादिना | 


e. c EN 
एतावन्निशम्य श्रोतारो निणेयं कुयुरिदमिति मन्ये aq वेदशब्दो लौकिकाप्तशब्द इत्युभयप्रामाण्यं 
weg नेयायिकेषु च निरूपयत्सु, उभयस्याप्यनुमानरूपतया प्रथक्प्रामाण्यविरह वैशेषिकेषु च निरूपयत्सु 
एकस्य पृथक्‌प्रामाण्यं अपरस्याचुमानतञ्च वदन्तः प्रामाकरा) तृतीयं पन्थानं भनुसरन्ति इति | 


तदिदं शाब्दं प्रमाणं उपदेशजम्‌ , कार्थजञ्चेति द्विविधम्‌ । जेमिनेद्वादशलक्षण्यां षट्के 
उपदेशः, SAZA अतिदेश इति भाट्टाः | परं प्राभाकरास्तु उपदेशस्य न केवळमातिदेशिकत्वम्‌ , न बा 
ओऔपदेशिकत्वम्‌ , किन्तु विष्याक्षिप्तत्वात्‌ उपदिष्टत्वम्‌, तद्वद्भावेन प्रापितत्वात्‌ भातिदेशिकत्बमपि | 
अतश्च उमयलक्षणाक्रान्तत्वात्‌ उभयरूपत्वं तश्येति वदन्तः FAIS उपदेश प्रमेयम्‌, उत्तरषट्के कार्थप्रमेयमिति 
मन्यमानाः AAI शाब्दनिरूपणपरत्वमुपपादयन्ति | 


शास्त्रे लिङादेः कार्ये शक्तिः, लोके च त्रियाकार्ये लक्षणेति तजज्ञानस्य प्रवृत्तिहेतुत्व स्वीकृतम्‌ | 
तचच saagad सति कृतिनिरूपितोदेशयताशालित्वात्‌ कार्यमित्युच्यते | प्रमाणान्तरागोचरत्वात्‌ 
अपूर्व मिर्‍यप्युच्यते | पुरुषं तत्तत्कर्गणि नियोजयत्‌ नियोग इति व्यबह्वियते | 


प्राभाकरमत एवं शाब्दबोधप्रक्रिया-ज्योतिष्टोमेन खगकामो यजेत इत्यत्र “ यजेत? इत्यत्र 
लिङूपत्ययेन कृतिपाध्यतया aa अभिधीयते | तत्र कृतेः maae कतृसंख्यायाश्व 
शब्दार्थव्वेडपि aue स शब्दार्थं इति न्यायेन प्राधान्येन अपूर्वत्य वाकयार्थता | कृत्यभिवानन्तु 
कार्यामिघानेनैव लभ्यत इत्यनन्यळम्यरशब्दार्थ इति न्यायेन कार्यश्य प्राधान्येन प्रत्ययार्थत्वे कृतिसंख्ययोरुप- 
सजनत्व एकेनैव अमिधाब्यापारेण अवगम्यते , व्यापारान्तराम्युपगमे विरगयब्यापारापत्तेः | अर्थद्दयस्य एकव्या- 
परेण शब्दतात्पर्यविषयकत्वेडपि गोत्वगोव्यक्त्योरिव प्रधानोपसजनभाव अविरुद्ध एव | शब्दस्य तथाविधसाम- 
्याबधारणात्‌ | तेन लिडप्रव्ययस्य कार्यामिधायकत्वे अवधारिते यजिप्रकृतिः तदाकाडक्षितविषये समपेयति। 
तथा च यजेत इत्यनेन यागविषयकङृतिस्ाध्यमिति बोधः पयेत्रस्यति | पूर्णायां कृतिविषयाकाइक्षायां 
स्वाकामपर्द gaai नियोज्यमभिधत्ते । ज्योतिष्टोमेन इत्यत्र च प्रत्या यागपरिच्छरेशाय तन्नाम 
अमिवीयते | तुतीयाबिमक्तिक्ष औपादानिक यागकरणत्वे अनुवदति । एवञ्च खर्गकामनियोज्याश्रित-. 
्योलिष्टोमनामक्रयागविषयकङ्ृतिसाध्यमपरवैमिति शाब्दवोधरूपवाक्यार्थः प्वस्यति ॥ वेयाकरणसम्मत- 
Hears पराकृत्य BARA वर्णाः पदमिति शब्द्खरूपम्‌ , प्रत्याय्य-प्रत्यायकमावरूप सम्बन्धं sitam 
(नित्यम्‌) शक्तिप्रहोपाय॑ वृद्धव्यवहारम्‌ , वृत्तत्रयम्‌, अभिधापरपर्यायायाः शफः पदार्थान्तरत्वञ्च. 
स्वीकुर्वन्ति qaa- शास्त्रं (शब्दः) शब्दविदा यदसन्निकृष्टार्थविज्ञानम्‌ !” (अमृतकला) इति füem b. 

22 
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अर्थापत्तिः 


८ अर्थापत्तिरपि tm: श्रतो वा अर्थः अन्यथा नोपपद्यत इल्यर्थकल्पना ” इति SIR, 
« प्रपाणषट्कविज्ञातो यत्रार्थो नान्यथा भवेत्‌ | अदृष्टं कल्पयेद्‌ अन्यं सार्थापत्तिरदाहृता ” u 
(छोकवातिके ए, 387) इति तहक्षणमुक्तम | ्रत्यक्षादिप्रमाणपञ्चकेन प्रमित इति दृष्टशब्दाथ! | 
झब्द्प्रमाणप्रमित इति श्रूतशब्दार्थः | श्रुत इति पृथगुपादानात्‌ श्रातिरिकप्रमाणप्रमित इति इृष्ट पदार्थ: 
1गोबलीबदन्यायात्‌ कल्पनीयः | अत एवं दृष्टार्थापत्तिः, श्रतार्थापत्तिश्वेति भिन्ना स्वीक्रियते | एवञ्च 
प्रमाणैः प्रमितस्य भर्थान्तरेण विना भनुपपत्तिमालोच्य तदुपपत्तये या अर्थान्तरकल्पना सा भर्धापत्तिरिति 
सम्पन्नम्‌ | यधा प्रमाणान्तरेण देवदत्तस्य जीवने निश्चिते सति गृहे भनवस्थितस्य तस्य जीवतो af&uja- 
कल्पन विना जीवनं अनुपपन्नं भवति इति जीबनं बहिर्भावं कल्पयतीति सा अर्थापत्तिः | एवं देवदत्तनिष्ठ 
दिने भोजनराहित्य॑ daa प्रत्यक्षदृष्टं स्वोपपादकं रात्रिभोजनं कल्पयति । श्रृतार्थापत्तेरुदाहरणम्‌- 
विश्वजिता यजेत इत्यादौ स्वगकाम इति श्रृतेकदेशवाक्यः्वेन कल्पनम्‌ | तत्र विधिप्रमिता विश्वजिद्याग- 
करणिका भावनाविषयकप्रवर्तना इष्टोदेश्यकत्वे विना अनुपपद्यमाना स्वर्गायुदेश्यकत्वे कल्पयति | अस्या 
भनुमानेनागतार्थता TATA: पञ्चविधत्वञ्च नात्र प्रतन्यते | 


प्राभाकरमते, “विना करपनयार्थेन दष्टेनानुपपन्नतास्‌। नयताऽदष्टमर्थं या साऽर्थाप- 
fata कल्पना ॥ दृष्टेनार्थेन अदृष्टस्यार्थस्य अर्थान्तरकल्पनायां असत्याम्‌ अनुपपत्तिमापादयता 
या अर्थान्तरकल्पना सा अर्थापत्तिरिति” (प्रकरणपञ्चिका ए, 113, 128) भर्थान्तरकल्पनायामसत्यां 
योऽर्थान्तरमचुपपन्नं कुरुते तत्रार्थापत्तिः sada (तन्त्ररहस्ये पृ, 12) इति च छक्षणमुक्तम | एवश्च 
अर्यान्तरकल्पनायामसत्यां योऽ्यौन्तरं अनुपपन्नं कुरुते सार्थापत्तिः | “ अनुपपत्तिश्व सन्देहरूप एव | 
तत्सन्देहव्युदासाय कल्पना या प्रवर्तते । सम्देहापादकादर्थात्‌ अर्थापत्तिरसो स्सृता d^ 
(प्र. प. पृ. 128) प्रमीयते अनेन इति करणव्युत्प्तिखीकारे अर्थसन्देडापादकोर्थः प्रमा, कल्पितो 


प्रमेयम | प्रमितिः प्रमाणमिति भावव्युत्पत्यभ्युपगमे कल्यना प्रमाणम्‌, तदनन्तरभावि देवदत्तो बहिभाविवान्‌ 
इति विशिष्टज्ञानं फलम्‌ | 


अयोपततरनुमानेऽनन्तभावस्तु हेतुदोषादिति वणितम्‌ | बहिर्भावप्ताघकानुमाने देवदत्तो बहिः 
ववान गृहे agaa सत्र गृद्दाचिकरणाभावप्रतियोगित्व हेतुः । तस्य हि Fase wae’ 
जीवनविशिष्टस्य वा? इति विकल्प्य केवळस्य गृद्दामावतामात्रहेतो: मृते जनिष्यमाणे च व्यभिचारात्‌ , 
जीवनविशिष्टस्य गृद्दाभावहेतोश्च बहिभौत्रस्थानुमित्सितत्बेन निणीतत्वात्‌ न किञ्चिदनुमेयमव शिष्यत इति 


1 यत्न प्रसिद्धिअप्रसिद्धिनिबन्धनं प्राशस्त्यं वक्तव्यं अभिप्रेतं भवति तत्र गोबलीवर्दन्यायः । गोबलीवदंशब्दे 
गोशब्देन बलीवर्दसिद्वौ बलीवर्देपदं दुर्दान्तत्वरूपप्राशस्त्यज्ञापनाय प्रयुक्तम्‌ | एवं गोशब्दस्य स्त्रीव्यक्तौ प्रसिद्धत्वात्‌ 
च्यक्ताद्रसिदत्वात्‌ बलीवदंप्रयोग: । | 
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सिद्धताधनदोषाच नाजुमानेन गतार्थता | गेहाभावस्तु यरशुदधो विधमानलवर्जितः | स भृतेष्वपि 
इष्टत्वात्‌ बहिवुत्तन साधकः ॥ (छोकवार्तिके प्र. 392) इति | 


प्राभाकराः श्रुतार्थपत्ति न स्वीकुवन्ति | तेषामयमाशयः | पीनो देवदत्तः दिवा न भुङ्क्ते इत्यत्र 
श्रुतो दिवाभोजनाभाव: रात्रिभोजनं विना पोनत्वस्यानुपपत्नत्वे सति अनुपपद्यमानोऽपि रात्रिभोजनमेव 
कल्पयति न शब्दम | न हि शाब्देन विना अर्थत्यानुपपत्तिः, किन्तु भर्थेनैबेति तत्कल्पनेव चिता इति | 
यदि अर्थकल्यनाय saa अर्थापत्तिः रात्रिमेजनरूपस्याथस्य सविकल्पकज्ञानवेदत्वेन शब्दपूर्वकत्वप्रतीते! 
शब्द एवादौ उपतिष्ठत इति शब्द qa कल्पनीय इत्युच्यते तदेवं समादधते प्राभाकरा - ada 
सविकल्पकज्ञानेष शब्दा विशेषणतया भासते | वाचकतया शब्दोऽथमवच्छिनत्ति। तेन गौरिति 
प्रतीतो गोशब्दवाच्योडयमित्याकारको&र्था गृह्यते । न ह्यत्र शब्दः शब्दबाच्यतां निर्वहति, तेन erie 
भप्रतिपादक भस्मिन्‌ विषये शब्द:| किन्तु वृद्व्यवहारावगतया वाचकतया वाच्यं विशिनष्टि | तेन शब्दो 
SIA अनुपस्थापक्त्वात्‌ प्रथमामपि अनुपपत्तिं न शमयितुं क्षम इति नार्थापत्तिप्रमेयतां गन्तुमहति | तेन 
अथविषया एव इयमिति श्रुतार्थापत्तेरनम्युपगमः प्रपञ्चितश्चेतत्‌ प्रकरणपञ्चिकायाम्‌ (g. 117) | qa 
पीनो देवदत्तो दिवा न gerd gaa रात्रौ भुक्ते इति शब्द! कल्पनीय इति भाट्टाः, रात्रिमोजनरूप; 
अर्थ एवेति प्राभाकरा वदन्ति | 


अनुपलब्धिः | 
भावाभावभेदेन भिद्यमाने पदा्थक्षामान्ये यो मावो येन इन्द्रियेण गृह्यते तदभावोऽपि तेनैव 
इन्द्रियेण गृह्यत इति प्रमाणचतुष्टयवादिनो नैयायिकाः तत्तदिन्द्रियैः तत्तदभावे गृहामाणे तत्तवप्रतियोग्यनु- 
पळम्भस्य सहकारिकारणतां स्वीकुवैन्ति | 


तत्र मीमांसका? अर्धापत्तिपयन्तानि पश्च प्रमाणानि भावमात्रगोचराणि न अभावप्रणे 
व्याप्रियन्ते। न हि स अभाव इन्द्रियेण गृह्यते | इन्दरियव्यापाराभावेऽपि तस्योत्पत्तेः | यो हि प्रात?काळे 
गृहे अवस्थितः मध्याहे परच्छयते-किमस्मिन्‌ गृहे प्रातः कश्चित्‌ श्यामो रक्ताक्षः पीनो इष्ट इति स तदानीमेव 
योग्यस्मरणानुदयात्‌ तस््याभाव प्रातःकालिकं इन्दरियव्यापारं विनेव भवधारयति | अतश्च न इन्द्रियकरणकं 
तत्‌ ज्ञानम्‌ | लिल्गलिङ्गिनोस्सम्बन्धप्रदणाभावाच नाचुमेयम्‌ । BTA नोपमानम्‌ | 
अतोऽत्रशयंप्रमाणान्तरभूतया भनुपलब्ध्येव अभावस्ताइशः प्रत्येतव्य इति भनुपळब्धेः ष प्रमाणत्व 
स्वीकर्तव्यम | “ प्रमाणपश्चकं यत्र वस्तुरूपे न इश्यते। वस्तुसत्ताबबोधार्थं तत्राभावप्रमाणता ।। 
(251, वा, पृ. 409) इति ewm | 


प्रामाकरास्तु “ अभावोऽपि प्रमाणाभाब ”” इति माष्यं प्रमाणळक्षणपरं न स्वीकुवन्ति | तेषां ` 


मते अनुपलन्धेरघिकरणात्मकत्वात्‌ , अधिकरणस्य भूतलादेः इन्द्रियग्रह्मत्वेन भावातिरिक्तत्य अभावस्य 
्रमेयस्यैवामावात्‌ तदथम्‌ अनुपलन्धेः प्रमाणत्वेन/श्रयर्ण नोपपद्यत इति भभावनिराकरणपरमिद्‌ भाष्यम्‌ | 
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gana तेषां सिद्धान्तः- भाववस्तूनामबगतिद्विंविधा | एका भावान्तरसंसृष्टविषया, अपरा 
तदेकविषया | द्वितीयापि द्विविधा - प्रतियोगिनि दृश्ये eie च । तत्र दृश्ये प्रतियोगिनि या तदेकविषया 
बुद्धिस्सैव तदभाव इति विशेषतो व्यपदिश्यते - भूतले घटाभाव इति । अतो भूतले धटो नात्तीत्युक्ते घटे 
अदृश्ये भूतळमात्रध्य बोध इत्युक्तं भवति | प्रतियोगिनि aaa अन्यत्र प्रमितस्य अन्यत्र प्रसक्तिः | 
भष्यास्वीकारे भप्रसक्तनिषेधः समाप्येत | सा च प्रसक्तिः प्रामाकरमते ज्ञानविशेष इति अभावप्रतीतिरुपपन्ना 
भवति | 


्रमाणान्तरबादिनां मते अनुपळब्धिलक्षणा प्रमाणानुत्पत्तिः कि सत्तया अवबोधिका £ अथवा 

ज्ञाततया £ इति विकल्प्य यदि ज्ञाततया तदा स्वापादने सर्वाभावप्रतीतिभ्रसङ्गः । अतो "विदितै 

अनुपलब्धिः भभावप्रतीतिकारणमिति द्वितीयः पक्षः स्वीकर्तव्यों भवति | तथा सति अनुपलब्घेरभाव- 

| रूपतया तद्वानमपि भनुपलब्धिप्रमाणगम्यमित्यनवस्था स्यादित्याद्याः युक्तयः प्रकरणपञ्चिकायास्‌ (F. 124) 
प्रामाकरविजये (पृ. 60) च वर्णिता: | ततश्च अनुपलब्धेः प्रमाणान्तरत्वाभाव इति प्रामाकरीयाः । 


एवे मुरारेस्तु तृतीयः पन्या इति मीमांसासमपरदाये प्रसिद्धम्‌ । कोऽयं तृतीय; पन्था इति 
विवेचनीयम्‌ | त्रिपादीनीतिनयनम्‌, एकादशाध्यायाधिकरणमिति प्रन्यद्दयमिदानीं ळब्धमस्ति | परं 
 नि्तृतमनुसन्धानमावश्यकम्‌ एवं पुरुधार्थातुशासनमिति seu; सायणीयऋग्वेदभाष्यमूमिकार्या बहुवारं 
. निर्दिशेडस्ति | मीमांसामहार्णव इति कश्चन न्थः buts जगदीशभट्टाचायक्ृतात्‌ शब्दशत्तिप्रकाशि- 
 काम्रन्याजज्ञायते | परं न कुत्रापि wem | मीमांसाभाष्यव्यास्यायधिकरणेषु उदाहियमाणानां वाक्यानां 
“qe किम? तानि कुत्रत्यानीति विमश आवश्यकः | यदि शास्त्रपाण्डित्येन साकं एताइशाविमश- 
पि स्त्रीक्रियते afe मन्येऽहं ad मीमांसादशनस्य अस्माभिङेघुसेवा कृता स्यादित्युक्त्वा विरमामि | 
= 7 4 
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There are two schools of Mimarhsa, viz. Bhatta and Prabhakara. Jn this 
paper the means of knowledge accepted by Mimirhsakas are described, with a glimpse 
into the metaphysics of this Sastra. The following are the main common features of 
the Bhatta and Prabhakara schools. 


1. The Vedas are eternal and are self-valid. 


2. The Mantra, Arthavada, Itihasa and Purana have validity only as supplements 
to the texts of injunction and are not self-valid. 


The worlds such as heaven are eternal. 

God does not exist. (There is no God). 

The universe comprising the sentient and non-sentient beings is manifold. 
The gods do not have forms and have dative case-ending only (agnaye etc.). 


Dharma consists in the acts such as Agnihotra, Dargapiirnamasa etc. 


SoS) CA DT) 


Moksa is the soul remaining in its real form (i.e., being Satyakama and 
Satyasankalpa). 


Experience is valid according to the followers of Prabhakara. But it is not 


accepted by those of the Bhatta school. The Prabhakaras accept five means of knowledge. ` 


But they are six in the Bhatta school. Direction, time and space are the objects of 
perceptive knowledge for the Bhatfas. But according to the Prabhakaras they are known 
through inference. The Prabhakaras hold knowledge as self-luminous while it is not so 
for the Bhattas. Sakti is a separate entity for the Prabhakaras but Bhattas do not accept 
it as a separate entity. In the same way Bhaffas and Prabhakaras differ in their views 


with regard to Arthapatti, Anupalabdhi, Samavaya, Tévara, Tamas, Khyāti etc. 


The works belonging to the school of Prabhakara Mimarhsa are almost extinct. 
The causes for the decline of the Prabhakara view are—manifold criticisms by the followers 
of the Bhatta school and the Naiyayikas, the recognition of the Bhattas and the censure 
of the Prabhakaras by the Vedantins, the acceptance of the Bhatfa view in practice, the 
vehement criticism of the Prabhakara view in treatises such as the Sastradipikd and 
Nydyaratnamala and the absence of learned scholars to espouse the Prabhakara view. 


While the NyayaSastra enquires into the means of knowledge and the VaiSesika 
into the objects to be known, the Mimarhsa 88518 does not make such an examination of 
the means and the objects. But all the writers of philosophical schools resort to inquiry 
into the means in order to establish their own view and to repudiate other schools of 
philosophy. Just as a touch-stone is used to examine the purity of gold, valid means 
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of the objects. The Mimirhsakas, whose only aim is to inquire into the purport 
of the Vedas, also resort to the examination of the Pramanas. There are a few 
Mimathsa texts that deal mainly with the Pramāņas. The Sutrakara, Acarya 
Jaimini, himself discusses in the first Adhyaya, the validity of perception, inference 
and verbal testimony. But the Bhasyakára in the context of establishing the 
view-point of the Vrttikara in the first Pada, speaks of six valid means and inquires 
into a few Prameyas such as the knowledge of the self etc. The same subject has been 
explained by Kumarila Bhatta in the Slokavarttika and by its commentaries Nydyaratna- 
kara, Tátparyadipikà, and the first Pada of Sdstradipika. We get a description of this 
matter in two later works such as Bháffacintamani and Manameyodaya. Some portions of 
the works like Prakaranapaficikd, Prabhakaravijaya and Tantrarahasya are helpful for 
understanding the Prabhikarasiddhinta, its Pramanas and object of inquiry. Also the 
Sastradipika wherein the Prabhakara views are indicated as prima-facie arguments to 
establish the Bhatta school of thought, is helpful in this respect. 


The definition of ‘perception’ given by the Prabhakaras and Bhattas, the 
differences in their views regarding Savikalpaka, Nirvikalpaka, the invalidity of yogic 
perception and their definitions relating to Anumiti are discussed in this paper. The 


view of the Naiyayikas about Samanyalaksana, Jüanalaksana and Yogaja has been 
criticised in that context. The difference in views regarding Hetvabhasa has also been 


explained. The view of the Prabhakaras who hold that comparison rests on similarity 
is described and its validity as an independent source of knowledge is determined 
according to Bhattas and Prabhakaras. While establishing the verbal testimony, an 
inquiry into the nature of the Sastra, the purport of the words and the nature of 
Abhidha, Laksanà and Gauni has been made. The Anvitabhidhanavada of the 
Prabhakaras and the Abhihitanvayavada of the Bhattas are also dealt with in this 
paper. The exposition of the import of the Vedas from the point of view of Prabhakaras 
is distinct from that ofthe Naiyayikas, Bhattas and the Vaigesikas. Even with regard 


to Arthapatti the views of the two schools differ. The validity of Anupalabdhi 
has been upheld by the Bhattas while it is criticised by the Prabhakaras. 
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The Concept of Dharma in the Mimamsa 
Sutras of Jaimini 


DR. FRANCIS X. CLOONEY S. J. 


University of Chicago 


In a recent article on the * Mimarhsa concept of Dharma ',! N.S. Juhankar has 
ventured to discuss the Mimarhsa notion on the basis of the texts of Jaimini and Sabara 
only. In this effort he assumes that ** Sabara has faithfully interpreted the aphorisms of 
Jaimini and his views ",? in practice restricting his reflections to Sabara's comments on 
dharma particularly in the first pada of the first adhyaya of the Sutras. To introduce 


his analysis Juhankar sets forth four basic propositions adhered to by Mimarhsakas :3 


1. Human beings desire happiness. 

2. They take action to implement that desire. 

3. Asa result of this action they obtain happiness. 
4 


What is conducive to happiness is dharma and what is not so conducive 
is adharma. 


Stating that “ this straightforward doctrine creates certain difficulties when it is presented 
in the Vedic context,” Juhankar proceeds to examine the doctrine entailed more closely, 
and arrives at a generally unfavorable opinion of the Mimarhsa enterprise, at least as a 
spirituality or way of life. This is indicated in his evaluation near the end of his essay : 


“The Mimarhsaka’s justification for the Vedic authority and command structure 
may be satisfatory to those who have made an initial commitment to its presupposi- 
tions. Those who had the leisure to acquire Vedic knowledge and the privilege to 
enjoy its benefits had obviously no reason to complain. But such an approach may 
not inspire a sufficient number of even the privileged to embark upon a programme 
involving considerable loss and labour in the hope of deferred benefits. Even more 
important is the problem of preventing the unprivileged from emulating the privileged 
and thus from participating in the forbidden activities5.’’ 


1N. S. Juhankar, “The Mimarhsa Concept of Dharma”, Journal of Indian 
Philosophy, Vol. X, No. 1 (March 1982), pp: 51-60. ý 

2 Ibid., p. 60, n. 2. 

3 Ibid., p. 51. 

4 Ibid. 

5 Ibid., p. 57. 
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It is not the intention of this essay to offer a complete response to Juhankar's 
observations, Nevertheless, it is useful to introduce my interpretation of Jaimini’s notion 
of dharma by stating that even if his judgment on the Mimamsa project should be found 
valid in regard to Sabara's system, it cannot be said to apply to Jaimini's system, which 
differs from Sabara's on several critical points. In regard to this matter I will first make 
two reflections, one general and one more particular. 


First, even if we may assume that Sabara does offer a “ faithful interpretation " 
of the Sütras, it is necessary today to put Mimamsa studies on a surer footing by seeking 
to understand how the Mimamsa developed during the approximately five centuries 
between the Sütras and Sabara’s Bhasya on them.! For we must assume that each text 
reflects the needs and questions of its own time and that even in explaining the Sütras 
carefully Sabara will do so in terms of issues pertinent to his day and age. It is my belief 
that with the help of Sabara, though without blind reliance on his interpretation, we can 
discern the contours of an earlier Mimams 4 system in the Sutras, an earlier system which 


contained positions and possibilities either not fully developed in, or actually diverged 
from, Sabara's restatement of the system. 


Second, and in particular, a study of the system of the Sütras will show an 
important divergence in regard to the propositions enunciated above. For while the first 
three of these propositions are at least implicitly acceptable to Jaimini as well as to 
Sabara, a study of the Sütras shows that the fourth proposition that * dharma is what is 
conducive to happiness’ is the position of the Bhasya— particularly in 1.1.2 and 6.1.1-3— 
and not that of the Sütras. For both Jaimini and Sabara, the happiness the human 
person desires is the result of the sacrifice, and dharma lies in the correct performance 
of the sacrifice;? but it is only in Sabara that the further conclusion is drawn that the 
sacrifice is the means to happiness and that dharma is to be primarily described in this 
anthropocentric manner. For Jaimini dharma is rather more closely identified with the 
overall interrelatedness and coherence of the multiple elements of the sacrificial enterprise 


and event and the human dharma has to do with the performer's correct place in this 
complex his or her satisfaction being a secondary concern. 


In defending this different view of dharma in Jaimini's system, I propose now 
to examine his use of the word dharma throughout the Sütras. First, however, several 
observations must be made about the nature of Jaimini’s entire enterprise and the method 
of his investigation. Most importantly, the Sütras, which have been recognized to be in 


- SE o 0 0. 


! D. V. Garge, Citations in Sabara-Bhasya (Deccan College: Poona, 1952) 


dates Jaimini as early as 500 B.C., and Sabara between 200 and 500 A.D., pp. 17, 26 
: .D., pp. 17, 26. 


3 Without saying that it is one’s duty (dharma) to perform sacrifice correctly- 
The notion of dharma as duty is not alien to the Mimamsa 
: contained in the. 


but the notion of obligation 
.. Cf. p. 185 below. 


हे presumes always the element of self-interest as well. 
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continuity with the paribhdsa sections of the Srauta Siitras, offer the extreme development 
of the kind of ‘explanation by organization ” found in those texts. Louis Renou aptly 
describes the Srauta Sütra style in contrast with that of the Brahmanas : 


“We know that the Brahmanas have for their goal not to describe the rituals, but 
rather to explain and justify the action and the formula, appealing to causality, some- 
times internal and sometimes formal, and by making use of narrative illustrations. 
In doing this, the descriptive element is reduced, even to the point of disappearing 
entirely. In contrast, the solemn Sütras leave aside all that has to do with narration 
and interpretation, in pushing the descriptive aspect to its utmost and last detail. 
They reorganize the ensemble at the same time, according to the equilibrium between 
archetype and ektype, between portions held in common and individual schemes, 
while in the Brahmanas the same would be treated entirely linearly.?” 


Jaimini introduces into his Sütras a consistent vocabulary of relationship and hierarchy 
as the basis upon which to identify the intelligibility of any particular ritual element, be it 
a substance like rice, a chanted verse, a preparatory action or whole ritual, or even the 
performer of the sacrifice himself. Rites are related to one another as archetype (prakrti) 
and ektype (vikrti), and as much as possible the multiplicity of sacrifices is reduced to a 
process of reasoned modification (vikāra). Within individual rites, elements are related 
to one another in terms of importance, as the primary (pradhana) or that which is sub- 
servient to it in some way: the secondary (guna), the accessory (Sesa) and the subsidiary 
(anga) From another angle, the relationships among elements are evaluated and graded, 
as ranging from mere contiguity (Gnantarya) to a sometime significant proximity (sarinidhi) 
to a verbal authorized connection that must be respected (samyoga) to a permanent, 


purposeful relation (sarhbandha). 


If the elements are so arranged in terms of origin, location and purpose, they are 
also marked according to time, since the sacrifice is primarily an event, an actual happen- 
ing. These elements which are merely existent Jor ava ilable (sat) outside the sacrificial 
realm experience an origination (utpatti) in the ritual, become part of what is happening, 
under way (pravytts). In time they may be simply used up and discarded (in pe 
or be properly accomplished, completed (in nispatti). aes actuality terminates in a simple 
cessation (nivrtti) or a fruitful consummation ( niryrtti). 


Up SS sc 
1 50 D. V. Garge, op. cit., PP- 52-55, and S. C. Chakrabarti, The Paribhdsas 
in the Srauta Sütras (Sanskrit Pustak Bhandar : Calcutta, D pp. ee ag 
५ «c du Sūtra dans la litterature sanskrite ”, Journa 
कत NR os OG. p. 175. Translation from the French is my own. 
3 Niryrtti is usually phala-nirvrtti, but need not be exclusively so CA i 
general, the survey of Jaimini's vocabulary given in these paragraphs is E». only to be 
suggestive and would require nuancing in an extended analysis to be complete. 


23 
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This pragmatic analysis and arrangement extends even to the Veda itself, and 
this is the real point behind the divisions of that text into mantras and injunctions, com- 
mendatory statements (arthavddas) and names, etc. The meaning of any individual state- 
ment is not important, but only how it can be construed to fit into a larger whole which 
itself has a purpose external to itself: the actual implementation of the Vedic rituals over 
and over again. Even if we may conjecture that in Jaimini's time the actual practice of 
the sacrifice was suffering a decline,! his system nevertheless presumes an overall integra- 
tion of word and action as necessary for an understanding of each. 


It is very important to note that man is likewise situated as a part of this system 
of related entities intelligible in terms of their place in the whole. In what Sabara and 
the later commentators agree is a case of Jaimini's going beyond the ideas of his predeces- 
sors, Jaimini makes an important extension of Badari’s list of what is accessory in the 
ritual context. Whereas Badari has limited the accessory (esa) to three elements, substance 
(dravya), property (guna) and preparation (sariskára) (3.1.3), Jaimini adds action (karma), 
result (phala) and the person himself (purusa) (3.1.4-6). The human person is necessary 
to the sacrifice, because without the performer nothing will happen. But rice is also 
important, and soma, and musical notation, and like these latter elements the performer 
is part of the whole and not its measure. 


The limited nature of Jaimini’s interest in the human person is testified to by his 
comfortable observation that humans seek what gives them pleasure (4.1.2) and presumably 
act only out of self-interest. Thus every sacrifice must have some attractive result 
(4.3.10-11) and duty is not appealed to as the reason for undertaking a sacrifice." Thus, 
Jaimini rejects the notion that the priests would sacrifice merely for religious reasons. 
They must get paid, or they will do nothing (10.2.23). Aslong as the ritual is accom- 
plished, possible interior qualities of the performer remain irrelevant. 


This is supported too by Jaimini’s diminished evaluation of the Vedic rsis and 
schools (sakhds), in 1.1 and 2.4, respectively. The rsis are merely the expounders of a text 
that is not the fruit of their meditation or insights, while the differences among the schools 
do not indicate various degrees of approach to the “truth”, but merely extraneous 
differences in regard to the single sacrifice unvarying in its underlying connections of word 


lSee, for instance, J. C. Heesterman, ** Veda and Dharma > in The Concept of 
Duty in South Asia, ed. Wendy D. O'Flaherty (Vikas Publishing, 1978), pp. 80-95. 
Heesterman refers to “the strict ritualism that was left after the elimination of sacrifice 
proper" (p. 90). 

3 2 Jaimini recognizes the distinction of nitya, naimittika and kāmya rites, but all 
; three pertain to the desirous person who is performer because he hopes for certain results. 
MC. E itya karma always obliges such a person, and offers him certain results ; naimittika karma 
ob ges him in certain situations, and also offers him certain results; kamya karma obliges 
pa ex only when he actually desires the specific rcsults offered. 
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and action. So too, even if Jaimini does ultimately support the supremacy of the twice- 
born and theexclusion of Südras from the performance of rituals, this is a decision derived 
as narrowly as possible: to be a ritual performer requires certain knowledge and certain 
initiations, and the Veda assigns these to the twice-born (6.1.34-38). To those seeking 
to glorify the Brahmins, little support is given. 


It must be noted finally that Jaimini is equally insistent in limiting—almost to the 
point of irrelevance—any area of the supernatural or unseen. Madeleine Biardeau has 
rightly observed that of three possible ** members ” of the unseen world— gods, heaven, 
and apürva—the first two are acknowledged simply as functions of the ritual whole.2 Gods 
are necessary, to iive someone to offer the sacrifice to; heaven is necessary, as the 
most generally appealing goal encouraging people to sacrifice. Tf apürva grows in import- 
ance into a real transcendental entity even in the Bhasya, the concept does not appear in 
and has no relevance for Jaimini's Mimamsa.? In general, the sacrifice includes the con- 
nections of word and action found in the authorless Veda, and incorporates any number 
of elements from ordinary experience, including the human person. 


We are left, then, with an odd kind of system. The sacrifice is described as a 
set of spatial and temporal relationships eschewing any reliance on the supernatural, into 
which the ordinary grasping person of daily experience is simply fit asa useful component, 
along with many other elements. This can be viewed as an uninspiring, unattractive 
system, hardly transcendent or spiritual in any real sense. Tt cannot be truly termed 
selfish, since the human person is not placed at the center ofit. Yet can any more be 


claimed about it ? 


Jaimini does claim significantly more for his system, and it is at this point that 
we can begin our consideration of his view of dharma. Throughout the Sütras one of 
the most striking features of Jaimini's analysis and argumentation is his insistence on the 
importance and presence of artha—purpose, meaning, value. Human SE the pursuit 
of the purusa-artha, and the inner coherence of the ritual as a worl ing organism" is 
termed the kratu-artha (4 1.1). His defence of the Veda and standard in its UE 
is that every fabda has an artha, both its innate meaning (1.1.5) and its effective power 


in the sacrifice, as Kriyd-artha (1.1.25). Most generally, Jaimini claims that the ritual 


*« Jaimini hat Siidras are not allowed to 
2 e notes that **Jaimini declares t i ; 
fi en Ae (6.1.25-38), but he places it on the ground of there being no Vedic 
i LIUM them to do so, and not on the ground of any inferiority.” (op. cit., p. 52). 
2 Madeleine Biardeau, Théorie de la Connaissance et Philosophie de la Parole 
(Mouton and Co.: Paris, 1964), pp. 83-93. 


3' Thus also Wilhelm Halbfass, “Karma, Apürva, and * Natural” Causes”, in 


Karma an 1 jan Traditi : . O'Flaherty, (University 
1 ;n Classical Indian Tradition, ed., Wendy D y, 

5 ठ if Ee io pp. 268-302. He notes that * there is no explicit reference 

of California : b b 


to apiirva in Jaimini's Mimamsasutra.” (p. 274): 
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action itself is the primary value (yajiakarma pradhanam ; 9.1.1) in terms of which every 
element is interconnected (9.1.19; also 3.1.7). While he is perhaps deliberately evasive, 
never quite telling us what the artha is, it is not an exaggeration to call this the content of 
his “faith” : in artha is found the coalescence of the purusa, the sabda, the kratu, all as one 
converging structure. 


Jaimini goes farther in: this direction, claiming ultimately that this artha is 
dharma itself: codandlaksano’rtho dharmah (1.1.2). The powerful Vedic word, meaning- 
ful and making meaning in the world of action, generates an entire ritual complex which, 
when understood, offers an understanding of dharma—thus we seek in the Mimamsa, in 
our scrutiny of the ritual: dharmajijiidsd (1.1.1). 


It is the continuing concern of scholars to understand what dharma actually is, as 
Juhankar's article shows, and there is a great deal of speculation about the variety of 
meanings attached to this word. As indicated above, the concern of this essay is strictly 
limited to what Jaimini has to say about dharma, and in the remainder of the essay I will 
show what we can learn from the instances in which he actually uses the word itself.! 


Among the approximately 70 uses of the word dharma in the text 60 or more 
of these instances suggest dharma to be that which characterizes some thing, word or 
text, person, or action in the ritual context. One’s dharma is the way one is treated, 
acted upon, related to, during the sacrifice. Since Jaimini never defines this use of the 
word dharma, it is necessary to approach an understanding of it through an examination 


of examples in the text, relying often enough on Sabara to illustrate for us what exactly 
is the dharma in question.? 


In regard to things, it is the dharma of rice, for instance, to be ground up at the 
ektypal sacrifice to Pusan (3.3.40). In the 9th adhyaya it is proposed, though rejected 
by the siddhantin, that the dharma of the fire/fire-place—to be sprinkled, stirred, etc.,— 
should also be the dharma of every brick in the fire-place (9.1.26-27). When milk is 
introduced at the Jyotistoma in order that rice be boiled in it, it is deprived of the details 
that would attend to it if the milk itself were being offered : it is without its dharma 
(9.4.35). Contrariwise the milk used for boiling at the abhyudaya-isti is itself offered, and 
so has its proper treatment (its svadharma ; 9.4.41). The dharma of the sacrificial post 
is its particular preparation (sprinkling, anointing, setting up, (७०), and this does not 
vary even if more than one animal is to be tied to it for sacrifice (11.3.6). The following 
example helps us to understand the difference between a dharma and a property : 


1 As noted below (p. 185), it is improper to reduce the many uses of a word like 
dharma to a single meaning. Nevertheless, a study of the actual uses of the word in 
Jaimini's text affords us the basis for a reasonable judgment about his usage 


2 Notwithstanding my expressed view that the systems of Jaimini and Sabara 


t Are not identical, it is still reasonable to accept examples adduced by Sabaraas correct. 


३९. 8.142, 9.1.33, 10.3.35, 9.4.32, 10.5.63, 71, 12.2.26, 19.3.4 
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Pürvapaksin: 8.1.35. The gold should have the dharma of the clarified butter, 
as both are of the nature of tejas (brilliant). 36. So too, many of the same details 
(dharma) can be accepted (as applying to both). 


Siddhantin: 37. No. It should have the dharma of the grain offering, because it 
too is solid. 


At a certain sacrifice gold pieces are to be offered, but nothing is said about how they 
should be treated. [t is possible to extend to them the details attending the gold-colored 
ghee or those attending the solid grain-offering. The siddhantin judges that solidity is. 
a more relevant similarity, so the gold pieces receive the treatment afforded to the 
grain-offering. 


We see then that brilliant color and solidity are what we can call properties of 
gold; they pertain to it whether or not we are in a ritual context. The dharma of gold, 
on the other hand, is open to question, because in regard to this ritual the Veda has not 
stated explicitly what this dharma should be. The properties of gold are what identify 
it as appropriate to be introduced into this ritual; its dharma is what happens to it in 
the ritual context. 


Texts and words also have dharmas, Nigadas are yajus verses which have the 
character of being recited aloud (2.1.41). Stomas and Dhurs (a kind of stoma) have the 
character of being repeated (10.5.11,24). The Samidheni verses have the character of 
being treated like archetypal verses (10.5.29). When mantras are being learned by the 
student, part of their dharma is to be governed by rules as to the time at which they can 
be studied (12:3.18-19). A prohibitory statement can have the same dharma as a vow, 
the same ramifications (9.4.39). Finally, it is a dharma of the Sama Veda that it is 


sung aloud. 


Persons and ritual performers have dharmas: eye color (1.3.23), the life-long 
duty to repeat sacrifices (2.4.2,7), wearing the sacred thread (3.4.1) * or gold (3.4.20), 
being incapable of sacrificing (6.1.41),* payment for services (10.2.37), names descriptive 
of their tasks (10.6.56), forbidden kinds of behavior (10.8.13). While eye color and 
incapacity may approach what we would think of as a property, even here most of the 
human dharmas are strictly ritual and authorized by the Veda. These dharmas label the 
person and consist in the role he plays in the sacrificial event. An interesting text appears 


in the 6th adhyaya : 


LL mmm 


1 Vratadharmécca lepavat. In this obscure sūtra dharma can also be thought to 


approximate the meaning of guna. 
2 According to the example of eye-color given by Sabara, dharma here 


equals guna. T : 
33.4.1. is a purvapaksa, but here as elsewhere it is not the usage of dharma that 


is judged to be incorrect by the siddhantin. 2 
4 Temporarily so, with the possibility of making up for the incapability. 
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Pürvapaksin: 6.7.31. The thousand-year sacrifice must be taken as being for 
those whose life-span is of that extent (i.e, the gods)—since it is impossible for 
humans (to live that long). . . . Siddhantin: 33. No. Because it is their sphere of 
activity, the sacrifice is meant to be performed by human beings (manusyadharma). 


Because, as has been decided in 6.1.4-5, it is human beings who have the requisite desire 
that authorizes them to sacrifice—the gods have no incentive to get involved in the task— 
even this long sacrifice pertains to human beings. Because human beings desire results, it 
is subsequently their dharma (when other conditions are also met) to offer this sacrifice. 
When men and gods are correctly understood, this dharma may be properly assigned. 


Finally, we see that actions and rituals have dharmas. The details pertaining to 
different rituals are their dharmas (2.3.23; 2.4.8 ; 3.7.51), and likewise the preparations 
performed on its necessary substances are the dharma of a sacrifice (4.3.8). Having the 
same fee as another sacrifice is a dharma borrowed from that rite (6.7.14). When rites 
are combined with one another, it may be found that their dharmas conflict, as when at 
the Dvadasaha a decision about when the back-scratcher is thrown away will conflict 
with stated details as to when scratching is done with the hand or the stick (11.3.13 ; 


cf. 12.2.22). Ektypal rites have the same details, dharma, as do their archetype 
(5.1.19; 7.1.2,8). 


Thus we see that in most places in Jaimini's text dharma indicates a functional 

description of some element of the sacrifice. To know the dharma of something is to 

K know what it does, what is done to it, what it is related to, when it appears and disap- 
pears. For the most part too it does not overlap with the notion of a property, a guna. 

This latter is rather what is part of something in its ordinary, laukika existence, and such 

a property may or may not be relevant to the decision of whether the thing or person 

enters the ritual world at all. Thus, for example, the soma used at the Jyotistoma 

sacrifice is purchased at the price of a reddish, tawny-eyed, one-year-old calf (3.1.12), 

while we may presume that at other sacrifices the color of the eyes may not matter at all. 


In contrast with property, dharma is a category of Vedic knowledge, something 
as described according to the word of the Veda. We may see many calves of the given 
description in ordinary life, but only the Veda reveals the dharma of the calf, that it can 
be sold in exchange for the needed Soma.! When disposed of, an element may or may 
not retain its properties intact—it may have been burnt, cut, etc. But the element's dharma 


may *'cease" at its departure, unless, like the Brahmin priest, its Vedic description carries 
over from ritual to ritual. 


If we step back from the particular ritual element and its dharma and view the 
hole of a ritual, we see that the entire set of relationships laboriously set forth and 
) rate by Jaimini constitutes an interaction of the respective dharmas. The dharma 


assigned this value in the ritual context, and does not have it 
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of the ektype includes its being like its archetype for the most part, while the archetype’ 
dharma includes the process of derivation from it of various SEDES The text pow 
that the yajamana give the fee, and that the priest receive it, and both actions cres 
aspects of their functional description, their dharma. It ib not farfetched, I think, to 
state that when Jaimini occupies himself with endless ritual details and combinations ae 
sequences and obscurities of text, he is precisely then, throughout the text inquiring into 
the dharma stated to be the object of his inquiry E A 


But before reflecting further on the importance of this statement, as well as 
recognizing the hesitation we must retain in making it, it is well to examine ones other set 
of passages from the Sütras, the seven times that Jaimini uses the term dharma-mátra— 
“merely a dharma "', “ (for) dharma alone,” Let us first list the examples : 


]. Pürvapaksin: 2.1.9. When it is purely a matter of dharma (dharmamátre), 
all these actions should be considered (secondary), because of the non-accom- 
plishment (of any result), As is the case with fore-sacrifices.! 


Siddhantin: 10. No. The acts in question should have the same character 
(dharma) as the others, due to similarity in the texts. 


2. Pürvapaksin: 6.1.10. . . . women are ineligible to sacrifice, because they 
are bought and sold, and can possess no property. . . 


Siddhantin: 15. No. The “sale” is purely a matter of dharma (, dharmamátre). 


3. Pürvapaksin: 10.2.22. The gift to the priests should be regarded as purely 
an act of dharma (dharmamatre), because of the force of the root “to give”. 


Siddhantin: 23. No. It should be regarded as serving the purpose of hiring 
(their services), because of the mention of duties. As is the case among 


ordinary people. 


4, Pürvapaksin: 10.2.37. The said prohibition could be explained as pertaining 
to the gift that is made to the Prasarpikas; as that is purely a matter of 
dharma (dharmamatra), 


Siddhantin: 38. No. For the term ‘‘sacrificial fee” has been used, so the 
prohibition in question should be regarded merely as the statement of a fact. 


5. Pürvapaksin: 10.2.39. The Udavasaniya should take in the details of the 
sattra, because it is a part of it. Hence the giving that occurs should be 
regarded as purely a matter of dharma (dharmamatra). 

nnn  ् तोती ese 

1 Such actions as lack (phala-)nirvriti, as do the prayajas, which are knowledge 
to be non-primary. In this interpretation I differ from Sabara who sees the pürvapaksin 
voicing the opinion that such actions are primary, I have elaborated my reasons for my 
interpretation in a paper presented at the Mimarhsa Conference held at the Kuppuswami 
Sastri Research Institute, Madras, on October 17-18, 1983. a 
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Siddhantin: 40. It is not so. For it is not part of that kind of sacrifice, 
and has been enjoined as distinct.! 


6. 10.2.62. There should be performance of what are simply meritorious acts 
(dharmamatra). 


7. 11.1.23. In ordinary life, the action is determined by some need. 27. Since 
the actions are subservient to that need, and the need is perceptible, the 
actions should be regarded as complete only on accomplishment of the purpose. 
28. Contrariwise, when it is purely a matter of dharma (dharmamadtra), and 
thus there is no visible result, the action will be completed by doing it exactly 
according to the text. 


The first and last of these texts are most revealing of the nature of what is 
dharmamatra. Yn the first, we are asked to consider the nature of actions which do not 
fit exactly into the categories of primary (pradhdna) and secondary (guna). We have just 
been told, in the preceding two Sütras, that primary actions are those which do not intend 
the preparation of some substance (2.1.7), while secondary actions do intend that pre- 
paration (21.8). But these dharmamütra actions do not effect any visible preparation, 
but instead consist of acts like circling an object with fire. Are they then primary? But 
we know from 4.4.34. that primary actions result in some fruit (phala), and here there is 

no (phala-)nirvrtti. The siddhantin decides that these actions are primary, but for us 
A the relevant point is that the dharmic action is **pure action", neither merely practical 
nor for a certain result. It is an action that relates, for example, the performer, the fire 
and the encircled object, without accomplishing anything else. It must be done “ for its 
own sake ''?. 


In 11.1.26-28 it is stated that no accomplishment of results is seen in regard to 
_ the dharmumatra action, and that therefore their completion is ascertained sabda-arthena, 
— according to the meaningful Vedic text. This recalls of course the definition of dharma 
| 8s that which is codanalaksana artha (1.1.2) dealing with what is not merely the existent 
_ and present that is visible to the senses (1.1.5). Such dharmamatra actions refer entirely 
i he relationship of sabda, artha and karma which precedes any human knower and his 
r ordinary standards of accomplishment. Because no preparatory effect or result 
ear. such actions must be carried out simply as effecting a relation required by the 
whole. If we recall the position of Jaimini noted earlier, that even results are 
ccessory to the sacrifice, we can see that this notion of the pure action prompted 
eads us toward an understanding of the entire sacrificial enterprise as the act of 
excellence. 


utramani, स the yajaminas perform the sacrifice themselves 
apparently still pay the priests, 
s the dharmamátra action karmamátra, pure action (Bhdsy4 


| 
| 
। 
i 
| 
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In 6.1.10,15 Jaimini insists, against a pürvapaksin, that the ritual sale of the 
woman at the time of marriage indicates nothing essential about her ; it is not indicative 
of her inferior status as chattel, but merely indicates a relationship that must be established 
between her and Society, a pattern of actions relating her to her husband. It is an aspect 
of her dharma that she be Sold, but this says nothing about her “essential nature", which 
still authorizes her to participate in sacrificing. 


In the remaining cases! Jaimini rejects the notion that the giving of the gift to 
the priests is an act of dharma. In keeping with his view of the human performer as 
essentially self-interested, he understands the fee as that which motivates the priests in the 
first place. Because it serves such an obvious purpose it is like any other action of 
ordinary experience. Only if the giving were done for its own sake alone would it be that 
dharmamátra action. 


We have seen in the previous pages, then, that in most of Jaimini's text dharma 
indicates either a sacrificial element's functional description as a part of the complex 
organization of the ritual, or a relating action which appears to achieve nothing but a 
certain connection among the elements. We are at this point far away from the notion 
of dharma as “what is conducive to happiness", because leading to certain results 
would be only one part of an element’s description, and because an overall view of 
the dharmic relations constituting the sacrifice includes the human performer and his 
perspective, but without making that perspective the privileged organizing significance of 
the sacrifice. When Jaimini defines dharma as the codandlaksana-artha, this includes the 
purusa-artha in all-encompassing yajfa-artha that includes also the kratu-artha and is 
founded on the original, always prior relation of Sabda and artha. 


Now it is certainly true that we must be very careful in conflating various 
meanings of a word as rich as dharma, since several meanings may exist side by jr = 
it were, without overlapping originally. In his discussion of some of the meanings ०! the 
term dharma and explanation of the new weight given to the term in modern times, 
Wilhelm Halbfass has warned us, for instance, against identifying the meanings of pov 
as “property” and the “larger religious order”, and claims that such meanings are i 
semantic alternatives. It is not inevitable nor obvious that dharma as treated in 1.1. 
(and 1.3.1) must have the same meaning as it does in the rest of the text. 


1 Excepting 10.2.62, which stands alone as a kind of footnote. Sabara simply 
says that these actions, performed at the archetype, are also to be performed at 


the ektype. , 
z Wilhelm Halbfass, Indien und Europa, (Schwabe and Co.: Basel, 1981), p. 385. 


3 Differences in usage between the first adhyāya and the rest of the text are to 
be expected, given the overall difference in approach and style evident in the first adhyāya 
which, on the whole, is more abstract and “ philosophical ”. 
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Nevertheless the hypothesis that there is continuity of meaning is exceedingly 
fruitful in helping us to understand how all of that Jaimini does in investigating the 
ritual is part of his inquiry into dharma and, as we have seen, is quite in keeping with his 
refusal to interpret the sacrifice primarily from a human point of view. To understand 
the dharma of the sacrifice is to understand the place and function of every element 
therein, even in all the ektypal variations. Tt is to understand as well the point and 
purpose of every Vedic statement within the larger unity of word and action. The Dharma 
to be discovered is not an unseen transcendent reality—Jaimini avoids such things— but is 
the wonderful web of the sacrifice as we hear it and see it and do it, again and again. 


Yet it is also true that understanding Dharma through understanding the dharmas 
of every ritual element affords us with an insight into Jaimini's spirituality —how it is that 
his system escapes being merely a pragmatic, pluralistic realism which tolerates and does 
not seek to purify human selfishness. The true Mimathsaka recognises both the human 
desire for happiness and commitment only to self-interested action, and the fact that 
once inyolved in the ritual that human person acquires the ritual, functional description 
of performer. His dharma isto be one of the accessories (Sega) of the sacrifice, and the 


more he masters the sacrifice in understanding its relationships, the more he understands 
himself to be part of a whole not focussed on him. 


In this light too we can understand something of the true place of Jaimini in 
regard to orthodox Brahmanism and of the post-Jaimini development of Mimarisa. 
I will make several suggestions in regard to these possibilities here, which I hope to 
explore more fully in another context. In regard to the former, the idea of dharma 
developed here as that proper arrangement of the sacrifice and its elements in which each 
element is made intelligible through a Vedic description of its function and relations fits 
in well with Halbfass’ notion that the dharma was conceived to be neither the merely 
natural order of reality as it is, nor a transcendent “ in itself perfect reality. Rather 
he says, dharma pertains to the Aryan society's maintainence of social and Been order 
and law through its sacrifices and traditional modes of behavior In Jaimini the order 
expressed in dharma is eternal, because the Veda is without be 


E inning o t this 
dharma nevertheless remains an order based on positive e SR EE oi 
in the tradition. Dass 


Madeleine Biardeau has stressed the lack of SEN 
individual of orthodox society, stating that the person Solo d MM 5 2 the ee 
function and inserted into a web of obligations and socio-cogmic value Ie क soci 
almost entirely"; all that is left of the individual is his desires and E W ic ; efine him 
their satisfaction? This desire, she notes, is what the sannyasin repu mer ne pursuing 
ation. But Jaimini reflects this phenomenon completely, His purusa aa N re NA 
: EMEND | ou nine, oS — — Halbfass. Indien und Europa, p. 365. TS 


: ? Madeleine Biardeau, * Le Sacrifice dans L’Hindouisme » i if 
L'Inde Ancienne by Biardeau and Charles Malamoud (Presses Univ in Le Sacrifice dans 
Paris, 1976), pp. 7-154; p. 63. Translation mine. ersitaires de France * 
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the ritual world and assigned a complex dharma which defines and describes his relevance 
completely. What is important about his '* nature ” and what allows him to be introduced 
as performer is only his desire to gain what pleases him (4.1.2). Jaimini does not allow 
for a renunciation of this desire—he knows full well that without it the intention to 
perform the sacrifice would likewise wither away but simply displaces it and its possessor 
as well. Jaimini’s quest to know dharma can be seen as an interesting alternative to the 
Upanisadic interiorization of the sacrifice. 


This positioning of the Mimàrsa within the orthodox horizon through the 
Mimarhsé notion of dharma as set forth in this paper also suggests another startling 
resemblance, that of Mimamsa with Buddhism. In stressing the world of action and 
relation, setting up the dharma/dhamma as the goal to be obtained, and refusing to give 
systematic importance to a substantial, transcendent self, Buddhism and Mimamsa come 
surprisingly close to one another. One of Stcherbatsky’s descriptions of dharma could 
easily suit Jaimini's dharma as described in these pages : ** There is a certain arrangement 
of elements, there is an element, or a force, or, still more precisely, the simple fact 
(dharma) that the elements are arranged in a certain way, according to certain laws,” 1 


When we see that it is Sabara, not Jaimini, who defines dharma as what is 
conducive to happiness, we see a fateful choice in the Mimarhsa to provide the detailed 
analysis of the sacrifice with a separable anthropocentric spirituality that must be concern- 
ed with showing how the sacrifice serves human needs and is thus valuable, apart from the 
intrinsic order and rightness of its own order. There takes shape the “< selfish ” spirituality 
of Mimarhsa—lI sacrifice in order to get heaven—that ultimately fails to satisfy even 
Mimarhsakas, and the end result is that even today it is impossible to call teachers of 


Mimarhsa believers therein. Their religion is elsewhere. 


Finally, by distinguishing between the systems of Jaimini and Sabara we are 
able to approach with greater discrimination the later development of Mimamsa. As the 
great Slokavarttika and Tantravárttika show, Kumarila Bhatta expounds and defends 
Sabara’s anthropocentric view of the sacrifice, providing it with necessary philosophical 
grounding. Although Prabhakara will not openly criticize g Bhāşya, his stress onthe notion 
of obligation and explanation of how the sacrifice “ uses S performer without becoming 
subordinate to him approximate more nearly Jaimini's viewpoint on these matters. By 
appreciating the differences to be discovered in the earliest stages of Ma we are n 
a batter position to understand comprehensively the formation of the schools associate 


with the tradition. 


उ Th. Stcherbatsky, The Central Conception of Buddhism (Motilal Banarsidass : 


New Delhi, 1979), p. 19. 
? Particularly as elaborated in the work of 
on the Brhati on 2.1.5, and in the Vakyarthamatrka of 


Salikanatha Misra, in the Rjuvimala 
the Prakaranapancika. 
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Mimamsa and Linguistic Problems 


DR. K. KUNJUNNI RAJA 


Madras 


Mimamsa also called the Vakya-Sdstra or the science dealing with the 
(interpretation of) sentences, was primarily concerned with the investigation and cogent 
interpretation of Vedic texts, mainly of a prescriptive nature, and had to deal with 
apparent absurdities, inconsistencies and self-contradictions, besides ambiguities. In 
the course of its attempts at the exegetical study of Vedic texts, it also evolved general 
principles of textual interpretation which are of universal application and which are 
accepted generally by all schools of thought and used freely in legal practice and com- 
mentorial literature. Mimarhsa used both analysis and synthesis in its approach to 
textual problems. Mimarsakas gave a semantic definition of the sentence, evolving the 
concepts of mutual expectancy (akanksa), consistency (yogyata) and contiguity (äsatti) 
as factors necessary for the cohesion of a sentence. It was they who developed the 
theory of metaphor and figurative usage to explain away apparent absurdities. 


Mimamsa deals with the proper interpretation of Vedic passages giving rules 
about the various rituals and sacrifices. The Veda consists of metrical hymns (mantras) 
and prose passages (Brahmanas). The Brühmanas are again classified into two sections, 
(1) Vidhi (injunctions) and nisedha (prohibition) and (2) Arthavadas which are again 
classified into three groups: (a) gunavadas or statements w. 
experiences in the world and have to be explained fl 


€g., stenam manal, ‘the mind is a thief’; (b) anuvadas, repetition of ideas already 


a am oa V CAE bhesajam, ° fire is the antidote to Snow’; and (c) bhatarthavadas 
whi eal with things which are unknown, but which may b 
| statements like ‘Indra killed Vitra’, वि. ०0 ०४० 


hich are contradicted by our 
guratively to get a cogent meaning, 


i In Jaiminis Mimdmsd sūtras, the question is raised whether the arthavada 
| passages in the Veda can be considered as authoritative or not. The ai f the Vedi 
| texts is to bring about some action and hence apparently on] Mc oun ot the X 
tions seem to be authoritative; and the arthavād. y injunctions and prohibi- 


hibiti la passa ; 
command as prohibition seem to be not authoritative, Passages not directly related to any 


आम्नायस्य क्रियार्थत्वादानर्थक्यमतदर्थानाम | 


The final view of the Mimarhsakas is that arthavadas are als id i 

knowledge, | (pramáma), since they are Supplementary texts y valid instruments of 

. injunctions or prohibitions as a single unit (ekavakya). AS कह along with the 
Upanisa Msadic passages which speak of Atman and its identity E nem. tns 

rpose of eulogizing the Atman which is to enjoy the fruits of PHONE only serve 

ous acts. 


- . https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


K. KUNJUNNI RAJA—MIMAMSA AND LINGUISTIC PROBLEMS 189 


A sentence or vákya is defined in the Mimàarmsá Sütras thus: 
अथेंकत्वादेक वाक्यं साकाडूक्षं चेदू विभागे स्यात्‌ | 


A group of words serving a single purpose forms a sentence if on analysis the separate 
words are found to have dkdnksd, or mutual expectancy. This principle was enunciated 
in dealing with prose passages of the Yajurveda. Sabara in his Bhdsya explained it as 
applying to the Vedic mantras also, taking arthaikatva of the Sūtra to mean ‘ serving a 
single purpose’. 


एकप्रयोजनत्वादुपपन्नम्‌ | 


Later, this principle was extended to the ordinary sentences also as mentioned by 
Bhartrhari in Vakyapadiya Il. 4. 


साकाइक्षावयवं मेदे, परानाकाडूक्षशब्दकम | 
कर्मप्रधानं शुण३देकार्थं वाक्यमिष्यते | 


The term arthaikatva was explained also as ‘having a single idea’. Kumarilabhatta 
refers to this interpretation, but rejects it, following Sabara’s interpretation. Later 
Somesvara bhatta, in his Nydyasudhé takes the term in the sense of ‘meaning’ to admit 
a wider scope of the principle. Varadaraja's Dipikd on the Nayaviveka points out that 
even according to the Prabhakara School, artha in the Sutra means only ‘purpose’ and 
not ‘meaning’. पुवं च सून्रस्थमर्थपढं प्रयोजनपरमेव, नाभिधेयपरमित्यर्थः | 


Brhati 8196७ : प्रयोजनवाच्योऽयमर्थशब्दः परिगृह्यते, न प्रतिपाद्यवाची | (p. 387). 


The two elements akdanksd and arthaikatva given in the Sütra seem to be similar 
to the two interpretations Vyapeksá and ekarthibhava given to the term sámarthya referred 
to in Panini’s Sütra aad: पदविधिः (2.1.1) to syntactic unity. Ekdrthibhava here is 
interpreted generally as unity of meaning. Pataiijali explains Vyapeksa and ekdrthibhava 
as mutually exclusive, and considers the latter as relevant to the compound words ; 
Kaiyata considers ekárthibháva as the condition for a compound, and vyapeksd for 
a sentence. 


While the grammarians and the logicians explained akanksa on the basis of the 
syntactic incompleteness of the sentence; the Mimarhsakas seem to have LEE um the 
psychological incompleteness of the idea, Bhartrhari actually criticizes the Mimarhsg 
definition of a sentence on the ground that its akanksa would imply that a passage 
of several grammatical sentences would have to be considered as one sentence. 
Salikanatha, the famous exponent of the Prabhakara School, says as a pürvapaksa 
that akanksa being the curiosity on the part of the listeners could be explained 
on the basis of invariable association: thus an action implies an agent, a place, 
an instrument and so on and similarly an agent or an instrument naturally implies an. 
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action to complete its sense. This view is criticized on the ground that there is no end 
to the curiosities aroused in the minds of listeners. 


का पुनरियमाकाइक्षा | प्रतिपत्तुजिज्ञसा । किनिबन्धना पुनरसो । अविनाभावनिबन्धनेति 
केचित्‌ । क्रिया हि कारकाविनाभाविनीति तां प्रतीत्य कारकं जिज्ञासते | एवं कारकमपि gear क्रियामिति | 
तदयुक्तमिति मन्यन्ते | जिज्ञासा तथा तदीयजनक - तल्कियातत्कारकान्तरादिजिज्ञासामप्यापथते | 


Vakyárthamátrkavrtti p. 5. 


Vedantaparibhasa discusses the problem and distinguishes between mutual 
Gkanksa or utthitakanksa and one-sided akanksd or utthapyakanksd ; the former is natural 
and the latter potential. ‘Bring the white cow ’— Here ‘ Bring the cow’ is complete in 
sense; the colour of the cow is only a potential dkdriksd as far as the cow is concerned, 
but the term * white" has a direct ákanksá towards ‘cow’. 


The Mimarmsakas were concerned mainly with the interpretation of Vedic 
injunctions; but the two schools Bhatta and Prabhakara differ in their view as to what an 
injunction really means, and what the normalakanksds are. According to the Bhatta 
school, the content of an injunction is the realization that the action enjoined is produc- 
tive of some beneficial result. Kumarila says (Sloka V. p. 653) 


- प्रयोजनमनुदिइय न मन्दोऽपि प्रवर्तते | 


The akanksd of a Vedic injunction according to the school is for the itikartavyatà (or the 
act enjoined) for the sadhana or karana ot the means and for the sddhyd or phala ox fruit 
of the action. There is no special dkaviksa for the adhikarin or the person who is to do 
jt. Anyone who is interested in the fruit will do it. 


According to the Prabhakara school, on the other haud, every Vedic injunction 
is to beconsidered as a command (niyoga), the person who is enjoined to do something 
has to do it, not because it will bring about some beneficial re 
it is the command. The law is to be obeyed because it is the 
fear of punishment or the expectation of reward. The actio 
fruit, but there is no expectancy for it. 


sult, but simply because 
law, not because of the 


: n may bring about some 
A commaud is not a tempting offer, 


_ The Mimarhs discussions of foreign loan words indicates that the Mimamsak 

are of the existence of foreign loan words in Classical Sanskrit Eu ie um 
of foreign loan words even in the Vedic texts, "They were eee 

ds as foreign loan words, without trying to deri यन जन, accept 


+ j hásya Sabara says that in the case of loan wo i 
a a sa} > rds like pa 
viravdna ‘armour’ where the articles were imported Eon pn 
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countries, we cannot know the meaning, if the foreigners do not point them out. In 
such cases, the Mleccha usage prevails But in cases where the same word is used by the 
Aryans and the Mlecchas in different meanings, both are to be taken as equally authori- 
tative and contextual factors, or hints given in some other part of the text have to be 
taken into consideration to decide which is to be selected, 


उभयधा पदार्थावगमादू विकल्प: | 


Thus yava, vetasa and vardha are used in the sense of * barley,’ ‘cane’ and * boar ” 
respectively by the Aryans and in the sense of ‘long pepper °, ‘ black berry’ and * crow ” 
respectively by the Mlecchas. 


Discussing this Bhasya passage Kumarila Bhatta says that the latter set of 
meanings referred to as the Mleccha usage by Sabara are not found used anywhere, and 
that there is no sense in arguing about imaginary conditions. - 


नेवोच्यन्ते क्कचिदेशे यतशरत्या प्रियज्ञव | 
जम्बूं न वेतसं प्राहुवैराहं वापि बायसम्‌ || 
अध्यारोप्य विचारेण कि मुधा खिद्यते मन; | 


This shows that the latter set of meanings had become obsolete by the time of Kumarila 
Bhatta. He did not consider the problem from the diachronic point of view; otherwise 
he must have known that the latter set of meanings had been lost in course of time. 


In the Aryamlecchadhikarana section of Sabarabhásya, the prima facie purva- 
paksa view is given thus: Internal Sanskrit interpretation based on etymology and 
grammar is to be preferred to the Mleccha usage. Kumarila Bhatta explains this 


view thus : 
येषां दशनमात्रेडपि वेद एव न पठयते | 
संभाषापि च न म्लेच्छैः सहार्याव्तवासिनाम ॥ 
न चास्ति संस्कृतः शब्द! कश्चिन्म्लेच्छापभाषणे | 
संस्कृतप्रतिरूपापि तत्तद्भाषान्तरे स्थिता ॥ 
आर्याश्च म्लेच्छ्माषाभ्यः कल्पयन्तः स्वकं पदम्‌ | 
पदान्तराक्षरोपेत कल्पयन्ति कदाचन | 
्यूनाक्षरं कदाचिच्च प्रक्षिपनत्यधिकाक्षरम ॥ 


ome overzealous Aryans to derive even 


Kumarila Bhafta refers to the attempts of s 
arila Bhatt * vairi’, cor from “corah” 


pure Dravidian words from Sanskrit words like vayar from 
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d pap or pamp from ‘ pápah ’. He attacks such arbitrary attempts (svacehandakalpang) 
andp ५ 
and says: 


काल्पनिक्याः प्रसिद्वेश्व या Fa सा बळीयसी | 


It may be noted that the term Mleccha was pice in the early period for 
apabhágaga Or ‘substandard speech’ as in mada न म्लेच्छित à | (quoted by Patafijali in the 
Mahübhágya). The Sisfas of Aryavarta spoke the standard speech. Later even educated 
Brabmins spoke substandard speech in their ordinary day-to-day offairs, but retained the 
correct pronunciation in rituals. Patafijali refers to such scholars: 


यर्वाणस्तर्वाणो नाम ऋषयो बभूबुः | ते तत्रभवन्तो यद्वानस्तद्वानः इति प्रयोक्तव्ये यर्वाण- 
स्तर्बाण इति प्रयुञ्जते । याज्ञे पुनः कर्मणि नापभाषन्ते । 


The terms babhüvuh, rsayah, etc. show, as clearly pointed out by Nagesabhatta in the 
Laghumaijiisa, that yarvanastarvanah is used in the plural. It may refer to a single sage 
the plural being honorific; or it may be referring to many ; but the suggestion of some 
scholars like Dr. Deshpande that it refers to two persons Yarvana and Tarvana is 
unwarranted. 


There has been some misunderstanding regarding the Mimarhsa attitude towards 

n: language. The Mimarhsa insistence on the eternality of language might have originated 
S in their concern for tbe preservation of the Veda and its authoritative character ; but they 
were consistent in their approach and were never afraid of logical arguments even 
though leading to an unpalatable conclusion. Regarding the relationship between a word 
® and its meaning, the general principle about its permanence औत्पत्तिकस्तु शब्दस्यार्थेन संबन्धः 
3 is on the basis of pravahanityatd. They were not concerned with the ultimate origin of 
the relationship between a word and its meaning. To them it was impossible to conceive 
of a society without language; we learn our language from our parents and elders ; 
they in their turn learned it from their forefathers; thus it could be traced back to any 
conceivable period of human society. न कदाचिदुनौदश जगत्‌ (The world has always been 
as it is). What the Mimarsakas meant by the eternality of the relation between a word 
P and its meaning is that it is not possible to trace the origin of this relation to a person. 


This universal principle is not confined to the Vedic language or Sanskrit, but extends to 
all languages including the Mlecchabhasas. 


; it could equally 
le i i 
e case of substandard speech or apabhramsa ee My valid 


re p? 
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account. The concept forms of words which have gained currency among the 
people, express their meaning, according to the Mimamsakas, only indirectly by mani- 
festing the potentiality of the original correct words through their similarity with them. 


अनन्यगतिकत्वेन सा दढस्मरणेन च | 
एकशक्त्यनुसारेण यावत्‌ त्वस्ति गतिः क्कचित्‌ | 
उपमानानुमानाभ्यां तावत्‌ सेवानुगम्यते || 


Tantravárttika on 1.3.26, 


Even among the Naiyayikas, who believe that शब्दार्थसंबन्ध was created by God, 
some have conceded that Mlecchabhasa is as important and ancient as Sanskrit itself. 
Annambhatta, in his Uddyotana commentary on Kaiyata's Pradipa says, “ there is no 
reason to believe that only Sanskrit was created by God at the time of creation. 
When the Yavanas were created, their language was also created. We have no 
evidence to show that those Yavanas also first spoke Sanskrit and only later shifted to 
their own language". It is true that some people believed— believe even now—that 
Sanskrit is anádi and all other languages are derived from it. But this was not the 
accepted Sastraic view held by the Mimamsakas and Naiyayikas. 


The Mimarsakas were very much interested in the componential analysis of the 
meanings of even individual words. They held that the finite verb is the central element 
in a sentence, since they were interested in injunctive sentences, other types of sentences 
like propositions bad to be explained as connected with some injunctions (or prohibi- 
tion), expressed or implied. The verb consists of two elements. The verbal root (dhàju) 
and the verbal suffix (pratyaya). Of these two, the Mimarhsakas held that the verbal 
suffix is semantically more important than the root; this verbal suffix denotes bhávana or 
* efficient force’ which is defined as that activity which brings something into being : 


भवितुभत्रनानुकूळो भावकब्यापारविरोषः | 


* the operation of the operator conducive to the production of the result’. This again is 
of two kinds: śābdi bhavand and arthi bhāvanā. The injunctive sentence induces the 
hearer to do some action. This is denoted by the optative suffix liñ; this is the sabdi 
bhavand; on this is based the दाणा bhávand which refers to 1093201022 of the agent 
leading to the result. The ढवा bhavaná has Grthi bhavand as its itikartavyatà. In the 
Bhavanaviveka Mandanamiéra defines Bhavana as the absence of inactivity in general. 


औौदासीन्यविच्छित्तिसामान्यरूपा | 


Studies on language are often based on statements. This is true especially in 
the case of logicians both in India and in the West. A corrective to this undue importance 
given to the sentences of the statement type is given by the Mimarhsakas who consider 
command, request etc. as more important functions of language. The aim of language 
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either producing action or the will to act. This is the main 
g to the Mimathsakas, who were concerned with the 
analysis of injunctive sentences. A command like * get out? or * come here ° will produce 
in the hearer the sense that something is to be done, even if he does not know the 
meaning of thesentence. This is analogous to the Sabdi bhdvand ; after understanding 
the meaning as to what should be done, how it is to be done, etc., comes under दा 
bhavand. Even statements in the indicative mood have to be explained in terms of the 
action to be performed ultimately. This is clear in the case of advertisements, propa- 
ganda literature, etc., which often appear in a subtle form of innocuous statements. The 
discussions on the arthavdda texts by the Mimarhsakas shed considerable light on this 
aspect of language. A statement like * The curry is tasty ' implies * give me some more’; 
and ‘I love you’ implies a request for reciprocation of love. 


js to influence others, 
function of language accordin 


Regarding the nature of cognition produced by a word the Prabhakaras say 
that it is only a sort of recollection or smarana or ‘ conditioned reflex’. A word can 
indicate its meaning only by rousing the mental impressions of earlier contexts. Even 


र Cidánanda, author of Nititattvavirbhava and Vacaspatimisra favour this view : | 

^ | 
e | 

& शब्दोऽपि संस्कारोद्वोधनद्वारेणेव पदार्थं बोवयतीति एमरणमेव पदार्थज्ञानमिति चिद(नन्दप्रभ्न तयः | | 
* says Narayana Bhatta, Vacaspati says in Tattvabindu— | 
Di 

1.3, . ` ७ G 

oe वाच्यवाचकत्व च प्रत्याय्पप्रत्यायकत्व, तच्च विचायमार्ण स्मायेस्मारकभावमेव \ 


Mee | 


im But Pacthasarathimiéra is not in favour of this view. He says in the Nyayaratnamálá : 


iN ` 
शब्दानन्तरमर्थप्रत्ययदशेनात्‌ तस्यैब तत्र कारणत्वं कतुं युक्तम्‌, न तु शब्दात्‌ संस्कारोद्वोधः 
ततश्चार्थप्रतीतिरिति युक्तं प्रणाल्या प्रमाणाभावात्‌ | तस्मादभिधायकमेब पदे न स्मारकम्‌ | 


Regarding the Abhihitanvayavdda of Bhatta Mimamsak ita- 
bhidhünavüda, of Prabhakaras; it appears that Mimamsasiitra nM c a 22085 


_ अधेस्य तन्निमित्तत्वात्‌ is in favour of Prabhakara, while the Sabarabhasya passage favours 
. the Bhatta view : 


- According to the Bhattas, the words give their indiv 
he sentence meaning is got through /aksanā; while 
directly the word meanings and the synt 

q mentioned by Abhir 


idual meanings and stop 
according to Prabhakara 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


The Concept of Mahavakya According 
to the Vaiyakaranas 


PROF. P. SREERAMAMURTI 
Waltair, Andhra Pradesh 


The grammarians of Sanskrit Language of ancient India are specialists in all 
types of linguistic investigations. They analysed speech units and identified their com- 
ponents and explained their structures. According to them Sabda connotes Language in 
all its forms—the words, the sentences and groups of sentences—a discourse. This is 
evident from the examples cited in the Mahabhasya (M.B.) to give the types of Sabdas 
undertaken for analysis by the grammarian. 


अथ शब्दानुशासनम्‌ | केषां शब्दानां? लौकिकानां वैदिकानां च | लौकिकानां यथा 
गौरश्वः पुरुषो हस्तीति | वेदिका! खल्वपि--श॑ नो देवीरमिष्टये । इषे त्वोर्जत्वा | भम्निमीळे पुरोहितम्‌ | 


भग्न भामाहि वीतये || M. B. Paspasahnika. | 


Though the Vaiyakaranas concerned themselves mainly with the analysis of 
Sentences into words and words into the bases and the affixes and the phonemes, 
they examined bigger units of sentences and groups of sentences, discourses also. 
However, discourse analysis formed the main field of investigation by the Mimamsakas. 
Still the grammarians too expressed their views on it generally following the principles 
laid down by the Mimarhsakas. 


Toe. cr DS. T 


A sentence is defined as follows : 
agad साव्ययकारकविशेषणं वाक्यम्‌ | सक्रियाविशेषणश्व | M. B. 


A verb along with the nouns and their epithets is a sentence. It has been pointed 
out that the nominal words forming Karakas and their epithets and the epithets of 
the verb itself are all epithets of the verb itself. So it is remarked that the definition 


can just be: 
आख्यातं सविशेषणं वाक्यम्‌ ॥ M. B. 


A verb along with its epithets is a sentence. Then another definition is also given thus : 


एकतिङ्‌ वाक्यम्‌ ॥ M. B. 
ce. This latter definition is 


i "ipanta word is a senten oa 
A group of words with a Tinanta «having one (mala Anik 


taken as a Bahuvrihi-compound and construed to mean 
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word including clusters of words having more Tinanta words also ". But in that context 
one of the Tinanta words becomes the main and others are subsidiary to it. In such a 
sentence we have one subject and one predicate only. This is clearly stated in the 


Uddyota thus : 
एकोदेश्यकैकबिधेयकत्वगभेमेकवाक्यलक्षणं बोध्यम्‌ ॥ 
Bhartrhari, therefore, defined Vakya as follows : 
साकाइक्षावयवं भेदे परानाकाइक्षशब्दकम्‌ | 
क्रियाप्रधानं गुणवदेकार्थं बाक्यमुच्यते ॥ Va. Il-4 


The Mimirhsakas have also defined Vakya more or less on the same lines. 


भथँकत्वादेक वाक्य साकाङ्क्षं चेद्विभागे स्यात्‌ ॥ 


i.e., If we have more than one Uddeśya and more than one Vidheya, then we have 
different sentences. | 


SUARA विघेयानेकत्वे च वाक्यभेदः । | 


The Sūtra of Panini तिङ्ङतिङः is also sometimes interpreted to include expressions | 


with more than one Tihanta word and one becoming the main and the other subsidiary 
to it as an epithet, 


Bhartthari declares that a sentence is unitary and impartite—akhanda. The 
analysis thereof into words is technical and resorted to for the sake of analysis only. 
hon When it comes to the case of clusters of sentences, discourses, with unitary meaning, the 
| Š eur thereof into avantaravakyas is similar to that of a sentence into its constituent 
oe words. 


अविभक्तेडपि वाक्‍्यार्थ शक्तिभेदादपोद्धृते | | 
वाक्यान्तरविभागेन यथोक्तं न विरुध्यते | 


; Vakyapadiya. II. 88 
The meanings of the intrasentences are like the meanings of the words in a sentence. 
रूप सवेपदार्थानां वाक्याथोपनिबन्धनम्‌ | 
सापेक्षा ये तु वाक्यार्थः पदार्चेरेब ते समा: |। | 
Va. II-325 


Mahavakyas, there are several 
They are generally related with 
yas the relations and the modes 


muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


P. SREERAMAMURTI—MAHAVAKYA ACCORDING TO VAIYAKARANAS 197 


Bhartrhari (II - 390) refers to the views of construing the clusters of sentences in two 
ways. One recognises completion of each of the intra-sentences in themselves and the 
other, their construing as parts of the whole discourse only. These views are akin to 
the abhihitanvayavada and the anvitabhidhanavada in respect of the signification 
of words in a sentence. 

वाक्यान्तराणां प्रत्येक समाप्तिः केश्विदिष्यते | 

रूपान्तरेण युक्तानां वाक्यानां तेन संग्रह! || 

न वाक्यस्यामिधेयानि भेदवाक्यानि कानिचित्‌ | 

akaagana मेदांस्तयान्यान्‌ प्रतिपद्यते ॥ 


In the metalanguage of the Vaiyakaranas we find the unity of sentences repre- 
sented by the Sütras individually. The entire Sastra works form single units. This idea 
is fully expressed by Kumarila: 


सर्वाण्येव हि शात्राणि खप्रदेशान्तरेस्सह | 

एकवाक्यतया युक्तमुपदेशं प्रतन्वते || 

अन्य एवैकदेशेन शात्रस्यार्थ; प्रतीयते | 

अन्यश्च परिपूर्णेन समस्तांगोपसंद्दते ॥ 

Tantravarttika (Ta. Va.) III - 4-4 
A Sastra taken in isolated parts may convey something. , When it is taken as a whole 
unitarily, it gives a different (correct) purport. Kumarila says this kind of unitary inter- 
pretation of the entire Sastra as Mahavakya is necessary in Vyakarana in particular. 
He says : 
विशेषेण तु व्याकरणे | तत्र ह्येकैकस्मिन्‌ पदे प्रायेणाष्टाध्यायी व्याप्रियते ॥ 
Ta. Va. III. 4-4. 

To establish the Sadhutva of each of the words in language the entire Astadhyayi has 
got to be taken into consideration. Thus the unity of meaning is secured by interpreting 


the Sütras, one, as the main and the other, as qualifying it or by the relation of the main 
and the subsdiary and so on. 


एकवाक्यता च सति विशेषणविशेष्यमावे भवति । नान्यया | सोडपि सामानाधिकरण्येन 
बा भवति वैयधिकरण्येन वा । क्रियाकारकरूपः रोषशेषिरूपश्च ॥ 


[4 
The relations of the Sütras are explained in different ways on similar lines to the relations 


explained in the Mimamsasastra, They are: 
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उत्सर्गापवादन्याय), शेषशेषिभावः । विधिनिषेधभावः ॥ 


and so on. By adopting these methods the conflict between the Sütras should be avoided. 
The other Sütras of Samjüa, Paribhasa etc., should be interpreted in occordance with 
them to give a single purport. 


पराणि च संज्ञापरिभाषादिरूपेण छोपागम-वर्णविकारादिशात्राणि सर्वाण्येकं वाक्यम्‌ |! 


This point is made clear by Patafijali under the Varttika : 


वाक्यापरिसमासतेवी ॥ 


Patarijali explains the Varttika thus ; 


क्रिमिद॑ वाक्यापरिसमाप्तेरिति ! वर्णानामुपदेशस्तावत्‌ । उपदेशोत्तरकालेतसंज्ञा । इह॑संज्ञो- 
त्तरकाल ' आदिरन्त्येन सहेतेति ! प्रल्याह्वारः | प्रत्याह्मरोत्तरकाळा सवणसंज्ञा। सवणेसंज्ञोत्तरकाळं 
¦ अणुदित्‌सवणेस्य चाप्रत्ययः । इति सवणग्रहणम | एतेन सवेण समुदितेन वाक्येनान्यत्र सवर्णानां 
ग्रहणं भवति ॥ 


The grammarians have also discussed in detail as to how tHe Sütras of different 
kinds namely: dat, परिभाषा, अधिकार, नियम, अतिदेश, are construed along with the 
relevant Vidhisütras though they are not read out there in order. They hold different 
views in this respect. One school holds that the actual sütras should be read in the 
proper places and interpreted, whereas the other view isthat their meaning can be 


taken into consideration in the proper context. They are the famous यथोदेशपक्ष , 


काथेकालपक्षs. 


This is just like the Mimarsakas * taking the Arthavadas and others along with the Vidhis 
to give a unitary meaning. 


आम्नायस्य क्रियार्थत्वादानर्थक्यमदर्थानाम || 


; With regard to Arthavadas also it is said that they sh f A 
ती Vidhi. y should be taken to form a single 


.. विधिना त्वेकवाक्यत्वात्‌ स्तुत्यथेन विधीनां सयुः ॥ 


he above it is clear that the Vaiyakaranas ha 
ting bigger units of discour tried 0150 recognised th i 
ng bigger units of discourses and they tried to interpret th odie AE 
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Astrological Elements in Panini 


PROF. M. RAMAKRISHNA BHAT 


South Kanara 


It is a well known fact that ancient Indian literature, especially Sarhskrt, whether 
religious or secular, had adopted an integral approach for the reason that the ancient 
Sages never viewed any subject in a narrow specialistic way, but as part and parcel of 
the totality of knowledge. This is the speciality of even scientific literature like that of 
medicine, music, mathematics, warfare or astronomy-astrology. In this connection we 
are reminded of the romantic modus operandi adopted by Bhaskara II in his Lilavati, 
a book on dry mathematics. Like the Mahābhārata and the Natya-Sástra which declare 
that everything observed in the world outside could be found referred to in them, the 
works such as the Brhad Jétaka and Brhat Samhitd of the illustrious astronomer of 
Ujjain viz. Vardhamihira, contain a marvellous array of subjects like astronomy, water- 
divination, gemmology, botany, erotics, geography, architecture, trade and commerce etc. 


Having probed the secrets of the spirit, the ancient seers and saints realized 
that the external world was nothing but a projection of the spirit. They have declared 
that man’s life on earth is but a link in a long chain of existences. Modern science tells 
us that the origin of life on earth is to be sought for in the great sun. In this connection 
we could refer with advantage to the statements of the sages and Varahamihira that 
there are a number of Ketus or Comets which affect terrestrial and atmospheric happen- 
ings. For example, the tamasa kilakas, dark shafts, which are seen sometimes on the 
sun's disc (vide Br. Sam. III-7) must have been observed by the ancients as having 
enormous effect on weather and human behaviour and health, These phenomena are 
nothing but sun-spots and solar flares of modern astronomers. Our physical health 
depends on the harmony existing between the body-radiation and the intensity of 
radiation received from the sun as well as the cosmos. A Russian biologist, Techijevsky, 
has found a remarkable coincidence between the incidence of cardio-vasculur disease 


and outbreaks of solar activity. 


The same integral approach is observable in the Paninian system of grammar, 
which, though not very interesting by its very nature, spreads before our eyes the wonder- 
ful tapestry of myriad hues of social conditions, peculiar human behaviour, beliefs, 
foibles and excellences, ideas and ideals. In fact, we can say without any fear of 
contradiction that Panini had studied human psychology minutely and delineated it in 
his aphorisms. For example, in VIII-4-48, while giving a rule of euphonic combination 
for doubling the consonant in the word putra followed by the word dain he has given 
expression to feminine psychology. For, a daughter-in-law whose children die soon 
after birth, becomes the butt of ridicule in society and object of the mother-in-law’s foul 
tongue: “Thou wretch, thou eatest thy young ones (like a cat) ". This is closely 
related to the fifth house of progeny. The Phaladipika (XID describes the reasons and 
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planetary conditions for loss of children etc. Similarly in II[-3-45 & 112 and VI-3-21 
& 22 Panini lays down rules for forming compounds like devandm priyah, dasyáh putrah, 
pasyato harah etc., that are used as satires or abusives. 


Panini had undertaken a stupendous task of collecting all the expressions, 
correct, incorrect and distorted ones, conveying various ideas, and putting the seal of 
authority on some and rejcting others and laying down rules for the correct expressions. 
Hence he could not leave even the scum of society such as gamblers, highway robbers, 
harlots, poachers, tale-bearers, hunters, liars etc. This is just to show that the grammarian 
was not a dry literary mechanic, but a lively, buoyant and robust man of the world. In 
fine, nothing would escape his observant, critical eyes. That is the reason why he has 
paid special attention to the science of astrology-astronomy. The speciality of this branch 
of studies consists in the fact that jyotisa or naksatra-vidya being very ancient, is hallowed 
by being called the “Eye of the Veda (knowledge)". 10 needs no special evidence to 
show that the organ of vision is the most important part of the body. The science of 
jyotisa is also designated as kalajidna—knowledge of time, as our entire life is ruled by 
time and space, the embodiment of time being the sun himself, who according to the 
Süryasiddhánta, is the embodiment of the three Vedas. Though time is eternal, yet it is 
conditioned by the movements of the planets. In ancient times, time or seasons were 
reckoned by means of daily and periodic sacrifices. This is attested to by Sripati who 
says that the Vedas were revealed to man for the purpose of the performance of sacrifices, 
the latter being dependent on time. Distinction of time is possible only through this 
science. Hence sacrifice forms an important part of astrology; and it is through 
sacrifices that the grahas, the divine planets, appointed by providence to indicate 
by their movements the fructification of the actions of beings or fluctuations in their 
fortune, are invoked and propitiated (vide Br. Ja. I-I). Varaha calls here the Sun 
+: sacrifice of sacriücers". Under I-4-84 of Panini the illustration, japam anu právarsat, 
aptly proves how our fore-fathers were able to control the weather gods through japa, 
homa etc. Apart from others the day is an important unit of time. How do we 
reckon the day? Is it from midnight to midnight or from one sunrise to the next ? We 
get the answer to this question under the aphorism I-2-57, where it has been explained 
SS Baby poday, To the period between the previous midnight and the coming 
midnight. This mode of reckoning was prevalent in the Vedic period, which travelled 
gradually to the West and was adopted there. We find in the Sun’s stotras that Lord 
Narayana as well as Lord Siva reside in the centre of the solar disc. As far x astrology 
is concerned the two luminaries constitute its Warp and AM sf a ue 
them together in VI-3-26. - Panini too men 


Panini explains the formation of the ing diff ; . 
Among the five constituents of the almanac s गो ien units of time 3 
limb, are mentioned by Panini in [V-3-16. Therein we come den pite the first 
- caturdati, pratipat, amavasya, and paurnamási. Among them the is x words Geet 
: marks are amavasya and paurnamasi, the latter being & tell-tale d B Raat la x 
ion Tor plenitude of the month or the Moon, For, in ancient Tee ae 
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represented the month. We find this illustrated in English as well as in Dravidian 
languages. Both in Tamil and Kaunada tingal means the Moon and month. Ina 
Kannada folk-song the Moon is addressed as « tingala devare nammangalake banni” 
— Oh divine moon, do, come down to our courtyard. The word tiigala devaru means god 
of the month. It can be presumed that in pre-historic times the month must have been 
reckoned from the first day of the dark fortnight. For, the people of the dim past had no 
other means of measuring the time except the Sun, Moon and the stars; and so concluded 
that the month was completed when the Moon was full. Thus the Moon became 
Synonymous with the month, which too was named after the constellation tenanted by 
her on the last day. (Vide Panini IV-2-21). Later on the month was reckoned from the 
first day after the new Moon in some parts of the country like the South. Consequently 
we have at present the two kinds of reckoning viz., from the first day after the new 
Moon and full Moon respectively. 


Constellations: In astrology asterisms or naksatras play a very important role. 
Panini too devotes several siitras to them and names many of them such as Rohini, 
Asadha, Krttika, Ti isya, Punarvasu etc. He explains the derivation of the word naksatra 
(VI-3-75) as one that does not decay or fall down. This shows that the stars are 
permanent and stationary. (In Unddi, however, it is derived from the root naksi--atran). 
Dr. P.V. Vartak avers (vide “ Astrological Magazine," May 1981. pp. 392-4) on the 
authority of the Mahabharata that the star Abhijit (Vega) had slipped down in the sky. 
This phenomenon is calculated to have happened 13,000 years before Christ. This 
leads us to conjecture that for the purpose of counting of days, only 27 naksatras were 
accepted from that period, as Abhijit was no longer visible along the lunar path. Similarly 
we learn from the Valmiki Ramayana that Visakhd was the dynastic star of the Iksvakus. 
According to Panini men born under certain constellations are named after them as 
Sravisthah, Phalgunah, Prosthapddah, Rohinah, Ardrakah and Miulakah, while women as 
Citra, Revati, Rohini and Phalguni. 


Time: Panini mentions all the six seasons or ptus; vasanta, grisma, pravrt, 
Sarad, hemanta, and Sigira. If in the Vedic language the expressions vasantikà and 
haimantika are allowed under IV-3-20, in Sanskrit the correct forms are haimanam 
Or haimantam, but visantik@, and várgika are also allowed. In the sense of $raddha the 
form sdradika is the right one. He mentions also most of the units of time such as 
Varsa, samvatsara, rtu, paksa, māsa, ahorátra, dina, muhürta, sandhya etc. So does he 
Mention all the months, Madhu, Madhaya (Caitra, Vaisakha etc.). It is well known that in 
astrology the seasons are assigned to different planets. These seasons belong in order to 
(i) Venus, (ii) Sun and Mars, (iii) the Moon, (iv) Mercury, (v) Jupiter, and (vi) Saturn. 
There are diurnal and nocturnal planets and signs of the zodiac. The Moon, Mars and 
Saturn are strong at night; the Sun during the day except at twilight ; Jupiter in the 
forenoon ; Venus in the afternoon; and Mercury both by day and night. The seven 
Planets beginning with the Sun preside over a solstice, moment, day, season Or rtu, 
month, fortnight and year respectively. Among the jovian years Panini mentions Idvatsara 
and Parivatsara, which are dealt with in the Brhat Samhita ५111-24. In addition to 
Kárttika, Margasirsa etc. being names of lunar months, they are used to designate the 
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jovian years on the basis of the asterism in which Jupiter becomes visible after eclipse 
(Br. San. VIII-I-2). In the Rgäyana list (IV-3-73) the word muhürta occurs. This word 
directly refers to electional astrology, where 30 muhiirtas are described, fifteen in the day- 
time and fifteen at night (vide Vidyd-Mdadhaviya 111-910). 


In olden days lunar months were mostly used. Writers on Dharma-Sastra 
prescribe and proscribe some months for the performance of certain rituals. For example, 
Upanayana cannot be performed in the southern solstice. Similarly 4sddha, Bhadrapada 
and Pausa are considered as vacant ($inya) months. This prohibition applies also to 
intercalary months. Under 1-4-39 Panini refers to predictive as well as horary astrology. 
For in the example Krsnáya radhyati it has been explained that sage Garga, being asked 
about Krsna’s future, reflects on that. 


Agriculture: This subject receives much attention in the hands of Panini and 
astrologers. The former enumerates a number of creepers and trees as well as 
cereals and other farm produce such as jasmine creepers that blossom in the spring, the 
rice varieties of the autumnal season, barley of hemanta, black gram of dsvayuja (@$vayu- 
jakd misdl), the sastika variety of rice that ripens in sinty days, wheat, masüra, anu, 
sesamum, green gram, und, bhanga etc. In horary astrology sastika salyodana etc. are 
mentioned as the food eaten by the querent. Destruction of corn is said to be the result 
of the Moon's disc being cut by Jupiter. In the jovian year of Jyestha all crops except 
Kangu will come to grief (Vide Br. Sam. VIII). To the constellation Mrgasiras are assigned 
flowers and fruits; to Punarvasu valuable grains; to Pusya barley, wheat, rice and 
sugarcane; to Pūrva Phalguni cotton. Panini mentions agricultural implements like Hula, 
Sira, Abhri etc. Closely connected with agriculture is the subject of weather or meteoro- 
logy. Rain and drought are referred to by Panini (III-2-43). The word meghankarah 
refers to the weather that produces clouds. In the Unadi section under the Sütra, bahula- 
.. . a verse is quoted which means: At first blow the winds that dry up the leaves, next 
those that make the leaves fall, then those that enable leaves to sprout, and lastly the 

God of Rain sends down rain, The word nabhasya is significant because the month 
possesses clouds (IV-4-128). Varahamihira treats of the subject of a 


S FE X gricultural produce, 
rain and drought in detail in chapters XXI-XXIX & XL of the Sam 


hita. 

Avocations: Panini derives several words which explain to us the innumerable 
arts and crafts for which the people of those days were noted. Among them we can 
mention dancing, singing, artisan’s job, ivory engraving etc. He Mentions some musical 
instruments like Dardurika, Vanki, Katamba, etc. The word amao chere asa 
class of professional actors. Bricks were manufactured for the constructi uon 
altars as well as houses. Hiranyagarbha spe uction of sacrificia 


aks of many types of 3 
made of stone, Vastu of baked bricks, Suma P houses such as Mandira 


nta of raw bricks and so i 
LIII-39-41, Br. Sam.,). Panini speaks of various kinds of sandals m we E. us 
n 3 


leather etc., (vide expressions like aupanahyo mufijah), Similar 

in manufacturing vessels out of beil-metal. See in this context ठ like. " as 
[ems रण what is good for Kamisa, a drinking vessel and one mad f that i 
Kamsya). So also is ParaSavyam, what is fit for an axe. From the aioe ee 
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can easily conclude Ne during and before Panini’s time metal and wood industries were 
in great vogue. For, we come across expressions like potters, weavers, chariot-makers, 
amiths, d hatchet, hoe, spade, wrestlers and painters (vide VIII-4-39, 1V-4-50, 
IV-2-80). Turning to astrology we come across wrestlers being armed (Br. Sam VI-41, 
12-43), painters, mechanics, gem-dyers, songsters, perfumery experts etc., being mentioned 
(Br. Sam. X-10, XVI-18). Varaha refers to slippers in connection with auguries 
(LXXXIX-12). Panini States that the word devatd means a statuary who makes idols 
of gods; he mentions ivory worker, one who crushes sugarcane Qkgu-kutfaka), Dyer or 
washerman (V-4-32), one that carries loads of bamboos or sugarcane (Vamsabharika or 
Aiksubharika), labourers who work by the sweat of their brow (Vrátina), a story-teller 
(Kathika-IV-4-102), one who sells sweet-meats (Apiipika-IV-4-51), one who sells aromatics 

or perfumes Kisarika (V-4-53). In the days of Panini artisans were making chariots to 

which eight bullocks were yoked (asfdgavam-VI-3-46). In olden days kings used costly 

rugs in their courts (Pandukambali-IV-211). This shows that those were the days when 

excellent craftsmanship was patronized by kings and the rich. As we see today in towns 

there were Akarsikas, men who went about with their whet-stones (IV-4-9). Panini 

refers to a very interesting piece of art viz., corn was arranged artistically in the form of 

a cow (dhdnyagavah), alion made of straw (trnasimhah), a horse made of flour (Saktu- 

saindhavah). There were male dancers in female dress who could express subtle moods 

by the clever movements of their brows, bhrikumsa-(VI-3-61). Scare-crows (cafcd) were 

made to scare away birds and beasts from fields of corn (V-3-98). All these topics are 

found described in works on astrology. The Brhat Samhitd expatiates on the excellence 

of ivory for decorating seats and couches (LXXIX-19). Abundance of sugarcane is the 

effect of the four jovian years from Vibhava (VIII-30). When Venus is associated with 

the Moon, the person born will be an adept in weaving, tailoring and dyeing of cloths 

(Phaladipika XVIII-2). Artisans, according to the Samhita, belong to the constellation 

Punarvasu (XV-5). -Heaps of straw are mentioned by the same author in connection with 

prognostication (LXXXIX-6). 


Star Citra presides over skilled artists, painters, weavers and ophthalmic 
physicians (Br. Sam. XV-12). One who is born under the Parijata Yoga will always be 
in the midst of festivities, listening to stories of noble persons (vide Pha. Dip. ४1-55) . 
Varaha refers to jaggery, sweetmeats and milk-porridge in connection with the worship 
of Indra's Banner, (Br. Sam, XLIII-33). The Kisarika of Panini is the Yuktijfa (perfumer): 


of Varaha (Br. Sam. XIX-12). 


Trade and Commerce: Panini speaks of kraya (buying), vikraya (selling), krita, 
(bought), and krayika (buyer). He also refers to commodities like karpdsa (cloth), 
paisti-surá (liquor made of flour), articles made of flax (aumam), wool (aurnakam) and 
antelope skin (aimeyam or ainam). (Vide 1-4-44, IV-4-13, 1V-3-145 & 158). We come 
across also the subjects of Broker (Pratibhü), Tax (avakraya) and commodity (Panasa). 
Usurers or money-lenders (Vardhusika or Kusidika) and Kisarika perfume dealer 
(IV-4-53 & IV-4-31) are also met with. One who exhibits idols of gods (but does not 
deal in them) as a means of livelihood is called by the name ofthe particular deity such 
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as Vasudevah, Sivah etc. (Panini V-3-99). Corresponding to these topics Varaha states that 
when Saturn transits Satatdra and Parva Bhadra physicians, 3७१७-७१ > ८ and traders 
will suffer (Br. Sam, X-17). Trading work is to be done in Vanik Karana for long-stand- 
ing benefits (Br. Sam. C-4). The Samhita refers to the gain of woollen garments in con- 
nection with a query (LI-19). Prospects of the crop of hemp are to be deduced from the 
condition of the Ingudi tree, (ibid. XXIX-6). The Jatakatattva (Q. 22) informs that if 
Jupiter be in the 12th house, money will be spent on taxes. Varaha gives detailed des- 
criptions of idols, their measurements, installation etc. in Br. Sam. LXI. 


Food and Delicacies: Panini speaks of various types of tasty dishes and sweet- 
meats such as sariydva (III-3-23). He refers to excellent rice fit for the king’s table ; 
(Rajabhojandh Sálayah-V1-2-150) ; to fried grain mixed with jaggery gudadhanah (II-1-35) ; 
to a preparation made of curds dadhikam (1V-4-3) ; to one of buttermilk (audasvitkam); 
to some other preparation of curds amiksiyam possibly srikhanda ; to fried barley (bhrástrá 
yavah-IV-2-16); to materials meant for apüpa, sweetmeats (apüpiyam, V-1-4) ; to one who 
is very fond of appa or páyasa (Sweet-meats or milk-porridge) as dpüpika or payasika, 
(LV-4-61) ; to soup made of green gram (maudgah süpah) ; to one who is daily fed with a 
preparation of meat and rice or rice alone (marisaudanika or odanika) and to such dishes 
as curd rice (dadhyodana) and sesamum-rice (tilodana). He also speaks of kitchen and 
frying pan (mahánasa and ambarisa) and to cooks. These are also extensively treated of 
by Varaha and other astrologers. In the Phaladipikd of Mantresvara (II-2) the Moon is 
said to preside over good food and sweet-meats. The Samhita too mentions sweet food, 


apüpu, payasa, sweets, Salyanna, gudanna and curds (Br. Sam. XLV-7; XLIII-38; 
LXXXIX-I; XCV-20 ; LXXXVII-14). 


Weights and Measures: Panini enumerates a number of parimana (measures) 
such as nicdya, (tandula-nicaya is a measured heap of rice, III-3-20), 


Stirpa, kara, masa, 
drona, Prastha (V11-3-27), Khari, bista, adhaka, (W-1-53), manonmanika (II-1-60). So 
are the words kudavam (or kutapah —a measure), maniká (a weight), Kiskuh (a span or 
cubit), Kanda Pirusa and kambalyam (a weight equal to a hundred palas of wool) We 
learn from Vyakarana that yautava, druvaya and páyya are also different units of measure. 
Varaha while treating of swords lays down the rule that one ought not to measure it 
(Br. Sam. L-6). He also refers to various dimensions for the houses of various classes 
and ranks of people (LIII. He describes the height and weight of the best class of men 
(LXVII-105, 107). In this connection he opines that a man and a woman may note 
down their height and weight when they are in order 25 years and 20 years He ex- 
plains the quantities of rainfall in terms of drona and adhaka, the former bein equal to 
200 palas and the latter to 11 ounces. Elsewhere (Br. Sam, LV-17) he Bribes e 
manures or fertilizers in terms of adhaka, prastha (16 Palas) and tula (100 f 
increasing the yield of flowers and fruits of trees, gu (24778): for 


AN . Units of Money: Panini mentions the following units of money or coins : 
"ae. as ca, a gold coin of one pala; pana kar, sdpanam (V-I-29), kakini MM hundred 
“shells. Varsha states that the price of a diamond weighing 20 tandulas (grains) is two 
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lakh kdrsdpanas, which are gold coins, whereas karsas are silver ones, (Br. Sam. 
LXXX-13). Bhattotpala, the learned commentator of the Acarya explains in the 
Samhità that 80 silver coins make one pana and 20 panas one karsdpana. 


Learning : Panini enumerates a large number of Sastras and Vidyas or lores, 
which were in vogue in his days. Upanisad, Nirukta, Vyakarana, Angavidya (horary 
astrology), Vastuvidyd (architecture), Ayurveda, Vayasavidyá, Golaksana, Nydya, Rgayana, 
Chandoviciti, Utpata, Nimitta, Sarmvatsaravidyá (astrology) and Muhürtavidyá (Electional 
astrology), (Vide IV-3-73). The Phaladipika (XXVII-5) while discussing Yogas for 
asceticism lays down that if Jupiter be the concerned planet, the native would become 
well versed in Vedünta philosophy. Similarly, if the lord of the 10th house is posited 
in a Navamsa owned by Mercury, the person concerned will earn money by means of 
Vedic studies, astrology etc. The Sarhhitā elucidates that a man of the nature of ether 
(dkdsa) becomes expert in grammar. Mercury and Jupiter also preside over grammarians 
(LX VITI-III, XVI-18). The Sarhhiià devotes separate chapters to architecture, signs 
of cows, portents, cries of crows, prosody etc. (Br. Sam. LT, LII, LXI, XLVI, XCV and 
CIV). Under 113-4] of Pànini the given example makes out that among the cows the 
black ones yield most. The Vivahapatala (CIIT) deals elaborately with the effects of the 
elected ascendant in relation to the planets at the time. Varāha too gives a long list of 
Brees of learning in the Samhita (XIX-11, 12) including the art of magic, mines, 
Warlare, cattle-rearing, Yoga, logic, mathematics, music, painting, iconography etc. On 
Omens or auguries there are as many as eleven chapters in the Samhita (LXXXVI etc). 


À Sports: Pāņini has not neglected sport which forms an integral part of man's 
Social life. It is true that some games are not approved of by the wise. We have 
already noticed the word mallagrdma- a colony or group of wrestlers. Panini states that 
there are two different types of games prevalent in the eastern and northern regions : 
udddlakapuspabhaijika (iI-2-17) is the eastern sport, while jrvaputrapracdyikd is of the 
northern country. An expert gambler is called aksa-faunda (II-1-40). It is well known 
that when gamblers lose heavily, they start quarrelling. This is referred to by Panini in 
the example. áksadyütikam vairam- enmity due to gambling (IV-4-19). In the list of words 
headed by aksadyüta we find such words as januprahrta, jangháprahrta etc. We can presume 
that they are some kinds of manly games wherein the participants run on one leg and 
Strike each other with their knees or shanks, as the case may be. The Samhita alludes to 
the ruination of gamblers during the transit of Venus through the constellation Satabhisaj. 
(12-34), In the chapter on Angavidya Varaha is of opinion that an astrologer should 
Rot do his astrological work in a place occupied by gamblers, barbers etc. (LI-5). In the 
Brhad Jataka (XIV-3) the combination of Venus and Mars at a nativity is said to make 
the person a gambler, of immoral conduct etc. Similarly, the presence of Mercury in a 
Sign owned by Mars would make one addicted to gambling, stealing etc. 

Customs: Panini refers to some strange customs of his days: The word 
4gavinah (V-2-14) shows that there was the custom of a man serving the owner of cattle 
in return for the use of a milch cow during its milking season. According to the Brhaj- 
Jataka (X-3),if the navamsa of the lord of the 10th house is owned by Venus, the native 
will live by tending cows and buffaloes. Another custom which is still prevalent in rural 
Parts is to burn the earth so that ‘after rainfall there would be a luxuriant growth of 
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grass-dagdhajáni trndni. So is the humorous expression vrddha-kumari (VI-2-95), meaning 
an aged spinster. This shows that in days of yore some girls used to remain unmarried 
till the end. Likewise, it may be surmised that pisciculture was practised in those days. 
For experts could distinguish the sex of fish as matsyah, male, and rohit, matsi female, 
(VI-4-149). In olden days barter system was in vogue in the sphere of trade. This is 
seen in the example paficasvd-a piece of land bought for five horses (IV-I-22). Varaha 
(Br. Ja X-2) assigns to the Sun, lord of the amsa occupied by the lord of 10th house, 
dealership in grass, gold, medicine etc. The Sarhhita too refers (V-41) to destruction of 
fishes as a result of an eclipse occurring in sign Capricorn. Regarding aged spinster, the 
Brhajjataka states (XX1V-8) that if Saturn occupies the 7th house aspected by a malefic 
planet, in a female cbart, she will remain unmarried till the end. 

Religion: For the effective practice of religion whose aim is to confer on man 
the four-fold end of human existence, the sages had assigned social duties to the people 
on the basis of their aptitude and efficiency, which put an end to unhealthy rivalry and 
hatred, This is the genesis of the four varnas or classes and the four stages of life or 
üframas. Panini was no doubt an advocate of these institutions. (Vide I1-3-4 & V-I 124). 
The Samhita says that an earthquake taking place in any of the constellations, Abhijit etc. 
termed Indra’s Circle, will ruin the four classes, (XXXII-18). The four stages of life are 
mentioned by Varaha (XIX-11, LIII-40, V-28 & XV-13). Panini gives names of many 
persons engaged in religious activities such as Brahmana-yájakah, Devapüjakah (11-2-9), 
Purohita, Yajamana, Ahitágni (11-2-37) and those rituals that lead to Heaven, longevity and 
fame. He speaks also of vrata, upavdsa, mahdnavami, sraddha, medha, sráddha etc. In this 
connection we may remind ourselves of the time prescribed for the worship of Devi, which 
comes under II-3-15. The religious rule is to the effect that the Goddes of Learning 
should be installed on the day having the star Müla and Her worship terminated with the 
star Sravana. The Jatakatattva (E. 67) says that if the amsa of the lord of the 10th house 
is owned by Jupiter, the native will earn his livelihood by worshipping Deities, through 
brahmins, sacrifices, gifts, pilgrimages etc. Laying gardens, planting and rearing trees 
and sinking wells etc. were considered as very holy and meritorious. This comes under 
what is called pürtam (cf. Istápürte). Panini lists a number of trees in the plaksadi-group 
(1V-3-164) as well as the banyan tree, Asoka etc. He mentions also a number of fruits and 
flowers such as amalaka (myrobalan), grapes, kapittha, cijicà, jambi, haritaki and kosatak? 
as well as jati, malliké and other flowers. Udyana, fadága etc, are named in the 
ardharca group (ए-4-31). In the Anu$asana Parvan of the Mahabharata, Bhisma tells 
Yudhisthira about the glorious effects of making tanks, whose waters Me ecl B cen 
and cattle. One who plants trees enables his ancestors and successors to cross the ocean 
of samsára. 


Varaba gives the the planetary configurations for the 
1II-6-8), for tanks to be filled with water (Br. Sam. XIX- 
ing good and stable tanks whose banks are to be sha 
mango, asoka, plaksa etc. (LIV-118-120). Wardha asserts that Gods t i 
residing in places having plenty of water and gardens (LVI-3, 8), cd CE "3 
troyed when Saturn passes through the asterism Pugya (X-6). 


a 5 Krttikà presi : 
Alowers, sacrifices and priests. Fruits are assigned to the Moon, presides over white 


Browth of trees (Br. Ja. 
16) and the mode of construct- 
ded by good trees like kakubha, 
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Remedial Measures: |t is customary among the people to perform remedial 
rituals such as Varuna Japa, Rudrabhiseka etc., when they are tormented by drought. It 
is within the experience of many of us that rains pour down heavily within a few hours of 
the expiatory rites, We have already referred to the Sūtra (1-4-84) where the illustration 
means that there was rain as a result of the Japa performed. Panini too names prayascitta 
or atonement (VI-1-157). Propitiation of planets is advised by Dharma Sastras, if at the 
time of birth the planets are ill placed or afflicted (Br. Sam. XLIII-37). As a result of 
afflictions, combustion etc. of planets the native suffers from various diseases, which, 
according to Harita, are the outcome of the sins committed by the person in previous 
lives. Hence in addition to medical treatment santis ought to be done in the form of gifts, 
Japa, homa and worship of gods (vide Virasimhavaloka page 3). Childlessness results 
from the destruction of trees laden with fruits. This will be revealed by Jupiter's 
affliction or eclipse. Similarly, the cause of childlessness is the destruction of trees or 
creepers full of flowers, in case Venus be the concerned planet. Saturn in such a position 
points to the destruction of the Aévattha tree (vide Pha. Dip. XII-20-22). In days of 
yore the preceptor of Gods performed such an expiatory ritual for Indra when the latter 
was defeated by the demons. Brhaspati elected his own asterism Tisya for anointing 
Indra, as a result of which the latter was able to trounce his enemies and get back his 
heavenly kingdom. (Br. Sam. XLIV-21). Santis are advised at the sighting of portents. 
The great savant of Ujjain, Varahamihira, strongly recommends the worship of the 
Stellar Deity (Br. Sam. CV) on the 8th lunar day of the dark fortnight of Caitra when 
the Moon transits the star Mila, for prosperity and success in life. 


Omens and Portents : Panini says (V-I-38) that if the throbbing of the right eye 
(in the case of men) is the cause of the person’s getting a hundred coins the expression 
Should be satikam or satyam. Utpáta, portent, according to the Kaumudi, is an augury. for 
good or evil effects. However, Sage Atri and Varaha opine that while omens are 
harbingers of both good and evil, portents are invariably evil. For, portents which are 
of three kinds, terrestrial, atmospheric and celestial, are warnings of impending troubles 
as a result of sins committed by men through wrongful actions. Anything unnatural 
in the behaviour of trees, animals and abnormalities of nature are termed wuftpátas. 
(Br. Sam. XLVI-2, 3). Hence it is the duty of the ruler to get expiatory rites performed. 
The Mahábhasya quotes a verse under the Varttika, utpdtena jfidpite ca, which means — 
Tawny lightning augurs strong winds, deep red one excessive heat, yellowish o 
and white one famine. These unnatural phenomena, however, are not harmful in 
particular seasons. _ 

Culture: Panini speaks of some very good customs of people of high cultural 
Standards: When guests arrive, the host welcomes them with proper words and deeds. 
Such a person is called syagatikah (VII-3-7) ; sausnatikah and saukhasdyanikal are those 
Who enquire whether their guests had a nice bath and sound sleep respectively. Similarly, 
When a guest is plied with tasty dishes, he says, I am fully satisfied. Such a person is 


Called paryaptikah (paryapta-more than enough). Some Persons receive honour and 
titles from the sovereign for their exceptional scholarship, noble and heroic deeds. 


They are called rdjapajitas (II-2-13). Even a barber that was eminent in his trade was 
Called rdjanapitah (V1-2-63). Panini mentions a number of cultural centres of his time 
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viz. Taksasila, Uijayini, Mathura, Gaya, Saketa, Gindhdra, Kasmira, Páfaliputra etc. He 
also refers to our holy rivers, Gangá, Yamund, Sarasyati, Kaveri etc., on whose inspiring 
banks our hoary sages built up our timeless culture, Sandtana Dharma. Corresponding to 
these, Varaha says that one gets royal patronage and honour, if Venus occupies his own 
house at one’s nativity (Br. Ja. XVIII-14 & Ja. Ta. N. 6, 15-17). About enjoyment of 
sleep on a soft couch see Ja. Ta. (F. 139, 141). Regarding bath in perfumed waters see 
Varáha (Br. Sam. LXXVII-28). Hospitality to guests and feeding them is explained in 
the Jataka-tattva (R. 97 & Q. 18 & 19). To be able to do this one should have Jupiter 
aud Venus in the second house, whose lord should be in a vaisesikamsa. The same idea is 


given expression to by MantreSvara while delineating the effects of Jupiter’s interval 
in the major period of Mars (XXI-23). 


Panini is not blind to the existence of some black sheep in society. Accordingly, 
he mentions some immoral and wicked persons who are a blot to their family (e.g. 
kulapdmsanah). This is referred to by Varaha in his Jataka (XVIII-14). Another bad 
fellow is páradarikah - one who spoils another's bed (IV-4-1). The Jatakatattva refers to 
this crime in N.60. Varaha, however, condemns it in very Strong terms. For, he says 
(Br. Sam. LXXIV-13) that one who goes astray in sexual matters will be absolved of the 
sin only by begging alms for six months wearing a donkey's hide, 
lives on the earnings of another's wife, Panini does not leave even those who have secret 
liaison with their slave girls- daisy samyacchate kamukah (1-3-55). Piripanthika is a 
highway robber (IV-4-36). The Sarhità tells us that robberies will be the order of the 
day during the Ksaya year (VIII-32), see also Jà. Ta. (C. 105-11 1). 

Perfumes: Panini gives a long list of aro 
narada, nalada, sthágala, tagara, guggulu, usira, haridrà, haridru »Parni and galdlu (1V-4-53). 
In astrology perfumes or scents are assigned to 


So is a prakasika, who 


syrup etc, when the sun is in C d sol peret o DURER 
: in Cancer and sold them in the followi 5). 
Varaha devotes one whole chapter, LXXVII, to the delineati ENS E oc prepare 


m. pression is a joke at the 
- Similarly 


Oo MI the word mahabrahmana 
and prajakandam (VI-2-126) are jokes at the sor. Pdfresamitab, gehesarak 
who does not do any work at home but is al norant grammarian, one 


= Anner, a timid fellow who 
OF subjects, Iespectively. Coming to 
aad Jokes in the Major period of 
appens to be Gemini and its lord, 
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'The Syananduraprabandha of Svati Tirunal 


DR. S. VENKITASUBRAMONIA IYER 
Trivandrum 


Svati Tiruna] Maharaja of Travancore (1813-1846), who is best known as an 
eminent composer of music, is also the author of several literary works of outstanding 
worth. The Bhaktimafijari, which is the longest and last, is an exposition of the nine-fold 
path of devotion, Sravana, Kirtana etc. The Padmandbhasataka is a hymn on Lord 
Padmanabha of Trivandrum. The Anydpadesaslokavataranika is a set of short prose 
introductions to each of the verses in Nilakantha Diksita's Anydpadesasataka giving its 
purport. But by far the most important literary work is the Sydnandirapuravarnanapra- 
bandha, usually referred to by the shortened form Sydnandiiraprabandha.® 


Theme and its treatment 


This Prabandha is in the form of a campü divided into ten Stabakas." Jt deals 
with the legendary history of the Sripadmanabhasvami temple in Trivandrum, known in 
Purāņic lore as Syanandira, and the festivals therein. 


According to tradition, the temple was consecrated by sage Divakara of Anarta- 
pura in Gujarat. Lord Visnu in the form ofa little boy was playing his pranks on the 
sage with a view to testing his patience and devotion. The sage was for long delightfully 
tolerating them, although he could not know who the boy was. But once he got so much 
annoyed at the mischiefs at the time of his ritualistic worship, that he warded him off 


and spoke in rage. The boy immediately disappeared uttering a warning that thereafter 


1 For an account of the life and works of Svati Tirunal, See Ullur S. Parameswara 
Iyer, ‘A South Indian Maharaja’, Malabar Quarterly Review, 1905: V. Sankara Iyer and 
V. Venkatarama Sarma, ‘Maharaja Svati Tirunal’s contribution to literature and art of | 
Kerala’, Proceedings of the All-India Oriental Conference. 9th session, Trivandrum, 1937 | 
Š. Venkitasubramonia Iyer, Svati Tirunal and his Music, Trivandrum, 1975 (Chapters 1-3) 

? Edited by T. Ganapati Sastri, Trivandrum, 1904. 

3 Edited (by S. Venkitasubramonia Iyer) in the Journal of the Travancore Univer- 
sity Oriental Manuscripts Library, Trivandrum, Vol. 1, 1945. 

4 Published in Malayalam characters together with the Anydpadesasataka and its 
commentary in Malayalam by Kerala Varma Valiya Koil Tampuran, Trivandrum, 1902. 

5 Edited with the commentary Sundari of Rajaraja Varma by T. Ganapati Sastri, 
Trivandrum, 1920; with Tamil Translation by V.S.V. Guruswami Sastri, Trivandrum, 1973. 


6 In Kerala, a Campi is generally called * Prabandha °. 
27. 
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Divakara could see him only in Anantapura, the present-day Trivandrum. Realising the 
mistake and full of disappointment, the old devotee journeyed to the south and crossing 
numerous forests, rivers and villages, saw Him at last in the hollow of a tree in the forest 
Anautavana, whereupon the gigantic tree fell down and was-transformed into the Lord 
resting on Adisesa, covering an extensive area with head in Matsyatirtha, the hands in 
Saükha and Cakra tirthas and the feet in the Dharma and Adharma tirthas. The Lord 
reduced his form at the request of the sage to the present size, thrice the length of his 


staff. Divakara constructed a temple around the image and made arrangements for daily 
ritualistic worship. 


The first three stabakas narrate this story. In the first, named Balakridá, the 
appearance of the boy before the sage and his pranks with him are beautifully described. 
The sage, provoked by the boy swallowing one of his Salagramas, warding him off with his 
left hand at which the boy takes offence and disappears, and the sage’s subsequent wander- 
ings and mental sufferings and final discovery of the Lord, are narrated in the second 
stabaka named Pratyaksadarsana. The third, significantly named Kesadipádastuti, contains 


a description of the Lord from head to foot and of the deities associated with him like 
Laksmi, Bhümi, Jaya, Vijaya and Garuda and sages like Narada. 


In the fourth stabaka we get an account of the other deities installed in the 
temple like Narasimha, Rama, Visvaksena and Vyasa, and also Krsna, Sastà and Ksetra- 
pala who have separate temples outside the main prükdra. It is named Ksetravarnan A and 
contains a string of verses in praise of Syanandiira as a holy place. The aih तना एक 
the tirthas in the place like Padma, which is the most important, and Vardha, Matsya, 
Sankha, Cakra, Dharma, Adharma and Pada, and of the different parts of the Padmanā- 


uranic incidents. 
ount of the main 
COS A : year and a graphi Aer 

- elaborate decorations, sumptuous feeding and the lar pec cescuption of the 


A procession, day by 
oma na PIT 
- Kamala, Sibikd, Indra. and Garuda,’ these vahanas being o mely Simhasana, Ananta, 


f gold for Padmanabha and of 


i गोत a Rae Structure with a Curved top having a crest. 
Un जज ed o dE LEX Seika is palanquin, but it is not 
DES “Op but B १ pair of horizontal poles fixed 
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silver for Narasithha and Krsna who accompany him on the sides. The offering of coins 
in a golden pot, popularly known as Kagikkai, on the eighth day is mentioned. 


The seventh section, named Mrgaydvarnana, details the ninth day's function and 
its special item, a silent procession outside the temple upto a spot where the Maharaja, who 
leads the procession, performs a hunting ritual, soon after which all the musical instruments 
are sounded and the procession returns to the temple. The next section is Abhisekayátrá, 
and it describes what is popularly known as Aréf procession on the concluding day of the 
festival when the deities in Garuda-vahana, accompanied by those from some of the near by 
temples on elephants, are taken to the sea for ceremonial bath with vast paraphernalia 
including the cavalry, infantry, swordsmen, caparisoned elephants, decorated bulls, 
horses and so on. The account is meticulous and does not fail to mention even the 
salute of guns with its loud boom rending the air when the deities just leave the fort and 
re-enter while returning. The ninth is Tirthabhiseka and deals with the bathing ceremony 
and the return procession. 


The last stabaka is Laksadipasléghd and gives in picturesque detail the sexennial 
festival called Laksadipa for which Nambidiri Brahmins from all over Kerala are invited 
for recitation of the Vedas in the forenoon, Sahasrandmajapa in the afternoon and Jalajapa 
in the evening for eight weeks and are well accommodated, sumptuously fed and liberally 
rewarded in cash and kind, and which concludes with the ceremony of countless lamps. 


The work ends with a verse where the author gives his name, Rama Varma, born 
in the asterism Svati, and the date of its composition in the Kali chronogram ‘ Sam 
sadálam nidadhyát? which works out to A.D. 1838, that is, when he was twenty-five 


years old. 


Literary beauty — - | 
As a literary piece and a campu at that, its value consists in its presentation of | 


facts in a telling manner without over elaboration or CE fairly simple language 
using figures of speech only to drive home the ideas, and not for ornateness for its own 
Sake, and in the perfect balance between verse and prose, the verses numbering 200 and 
the prose passages just five more. The chain of १०८ contradictions and their 
resolution by double entendre (virodhábhása and sega) which marks Sanskrit prose writings 
in general, and campus in particular, is conspicuous by its absence here; Being a narrative 
and descriptive work, it abounds in descriptions, and being one aimed at inculcating 
deyotion in the readers, that element is stressed throughout. Kong stories are admirably 
epitomised. Fine figures of sound and sense sparkle from beginning to end. 
We may cite a few instances : 
assage beginning with शयनीभूतमृणालववलदन्दशूकपरिवृढातिविततफणासहत्नमि- 


The p Pa mt 
घात्रिखिलभुवनव्याप्तेन q कौर्तिमयेनेव श्रेतच्छत्रेणावृतोपरिभाग and ending with हृदयसम्भूत- 


कुतुकतूचकमन्ददासमनोदरसुखारविन्दं चापश्यत्‌ स॒ यतिपरिइंडो भगवन्तम्‌ GIL Pros ० 


iP 
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which is the longest prose passage in the work, though short compared with similar 
descriptions in other works, is highly lofty. It describes the Lord in  Anantavana 
as seen by Divakara, attended by Laksmi and Bhümi and extolled by sages and Apsarases 
and Gandharvas rendering service by their dancing and music. The Kesddipddavarnana 
in 16 verses preceding this passage, is another impressive account. The divine child 
pouring water over the head of the sage, drenching his clothes with water, ringing the bell 
near his ear, eating the fruits kept for the pij etc., are described gracefully and realisti- 
cally. As stated already, the festivals are described in meticulous detail. 


B e T TM 


The work abounds in assonant expressions like 


सन! खिन्नतनुश्च खिन्नद्ृदयः संन्यासिनाथो5भवत्‌ 
(IL. verse 8) 


$ दिवाकरोष्मादितविग्रहो$पि दिवाकरो नो विरराम मार्गात्‌ । 


(II. verse 10) 
and 


हरिं जित्वा कान्त्या हरिमपि हरेमन्दिरगता हरेलीलां ध्वान्तप्रकरकरियूथे विदधती | 
(X. verse 14) 


Te The device called Srikhaldgadya, corresponding to what is known as antddi in 
— "Tamil, is resorted to in some places like 


उपदीङृतपरमावदातरुचिमन्दइसितमयनबमुक्त हार, 
सुक्ताह्ाररतिमुखचिन्तननिजविनुतिपरपरमतापसे, 
तापसमाकुळसाधुजनपरिपाळनात्तबिविधडीलाबतारं 


We 


हासक्तान्‌ परमात्मनि प्रतिमुहभक्तान्‌ विरक्तानलम्‌ | 


(0. verse 8) 
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Utpreksa in 
पीयूषस्य निवासभूमिरद्दमित्येव मदेनाकुलो 
दृट्टासून्यसृतप्रदामृतमयान्येतानि तीर्थान्यहो | 


मन्ये शोकप्तमाकुलो निजयशोहानि विशङ्कयाधिकं 


चन्द्रोऽसौ बत बित्नवन्नवसुधाधारामिषादू रोदिति ॥ 
(V. verse 4) 
and the S/esa in 


स्यानन्दपूरं बिशन्ति बत ते सन्नष्ठतापाः क्षणा- 
जायन्ते किल माधवस्य नियत atte द्विजप्रीणनम्‌ ॥ 1 


may be noted as typical examples. 
The sentiment of pathos is well brought out in the account of the anguish of the 


sage in verses like 
हे कुन्द | हे चम्पक! हे रसाळ! हे मछिके | माळति | काननान्ते | 


दष्टो नु किं साधुजनाब्जशृङ्गो युष्मामिराभीरवधूसुजङ्गः ॥ 
(II. verse 9) 
which shows the sage so despondent as to enquire of the creepers and trees whether they. 
saw the Lord anywhere, and 


fake ag ताडितोऽपि मात्रा विळपति हे जननीति हि प्रकामम्‌ | 


विसुजसि यदि मां तथा विना त्वामइमगतिः कतमं समाश्रयामि ॥ 
(II. verse 12) 


where he implores the gracious pardon of the Divine boy by drawing the touching analogy 
that a child when beaten by the mother still cries aloud only * O mother ! ' 


f the author is evident in his description of the Nambiidiris as 


The humour o principal feast in the night like birds 


running to the temple, soon after jalajapa, for their 
flying tothe garden in spring :— 
जळजपस्यान्ते पुनरप्येते द्विजातयो निखिजगदीश्ररत्य भगवतो मन्दिरे घुधाकल्पानोदनादि- 
विविधपदार्थाना्वादयितुं सकुतुका माधवसमयसमलङ्कृतसुथानं द्विजा इव च पलायमाना; पराप्नुवन्ति | 
(X. Prose 8) 
the bare truth of which any one Who has seen the function would testify. 


1 यथा द्विजानां पक्षिणां प्रीणनं माधवस्य वसन्तस्य स्वाभाविकं तथा द्विजानां ब्राह्मणानां सन्तोषणं 


माधवस्य क्रीपस्ना भस्य स्वामाविकमित्यर्थः | 
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The musical mind of the author provides the music of words and perfect harmony 
between:sound and sense by choosing appropriate metres like Tofaka in describing the 
march of the horses in 


पत्मानसमानजवाः सहसा नवहेभविभूषणलालसिता; | 
पदळम्त्रितकिड्डिंणिमञ्जुरवा: पुरतोऽध्य हरे; प्रचरन्ति हया; || 
मृदुपातचलद्वलपंस्‍्थतनूरुह पश्नयरम्यतरो नितराम्‌ | 


सकलां जनतां मुदितां कलयन्‌ विलस्त्यतितुन्नतुरज्ञगणः | 
(VIII. verses 13&14) 


है; " 
* 
y: 
nS 
à 
1 
Sa j 
M 


4 a 


and the rather rare Kusumamaiijari when the devotees in their delight describe the Lord 
_ re-entering the temple in 


निभरयणयनिश्वलत्रिदशवृन्दगीतमहिमा मुदा 
भक्तवयशुकनारदादिमुनिवन्यमानचरणाम्बुजः | 
स्निग्रद्यासनवचन्द्रिकाविप्तरपाण्डरीकृतचराचर; 
पश्य बिश्वमभिनन्दयन्‌ ब्रजति मन्दिरान्तरिद्द माधवः |) 
(DX. verse 4) 


the following nine verses, all having the fourth line here as the refrain. The onomato- 
effect in these instances is remarkable, 


_ The author was steeped in the form and spirit of the great stotra Nardyaniya of 
tū Nardyanabhatta, and as in the Bhaktimaijari, here too we get clear echoes 


Mr i 


eos ऽयं स्वीयपदारबिन्दयुगरुध्यानैकसक्तात्मनां 
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Historical Value 


From the historical point of view the work provides considerable information. 
Two divergent legends are current about the consecration of the Padmanabhasvami temple, 
one attributing it to saint Divakara and the other attributing it to the better known saint 
Vilvamangala. The Maharaja has preferred the first. This is in keeping with the long 
tradition and agrees with the account in the old work Anantapuraksetramahatmya A not- 
very-recent Tamil ballad also agrees with this. The association of Vilvamangala with the 
temple must be much later. A full salted mango in a golden vessel in the shape of a coconut 
shell is a special naivedya for Padmanabha in the noon every day and this is taken to be 
in honour of Vilvamangala who, finding nothing to offer to the deity at naivedya when he 
visited Anantapura, saw a (low caste) woman nearby selling such a mango, and he got one 
from her and performed the naivedya. This may be true but the consecration must have 
been done much earlier because we get literary and epigraphical evidence to show that the 
temple has been in existence earlier than the earliest age assigned to saint Vilvamangala, 
namely 9th century A.D.? 


Among the numerous items described, we find many continuing to the present 
day, some that were in vogue till a decade or two ago and a few that ceased to be in vogue 
sometime earlier. 


The processions within the temple continue as before, but those outside like the 
Abhisekayátrá with a little diminished pomp and splendour after the Maharaja ceased to 
be the ruler. The infantry. brigade is replaced by the police force and the colourful 
costumes given a go-by. The cavalry also is nominal. A large number of musical instru- 
ments are mentioned like Murali, Mrdanga, Panava, Bheri, Sankha, Kahala, Srnga, Karatála, 
Dundubhi, Damaru and Pafaha and all these are still in use. Tt may be noted that the 
Nagasvara is referred to as Muralikd, the name * Nágasvara* being not met with in ancient 
or medieval works on music. The Laksadipa festival is there, but the oil lamps are, for 
the most part, substituted by electric lamps. The eight-week long Murajapam ceremony 
preceding it has been reduced to such an extent as to appear to be a mere apology 
for it. 


The lavish feeding with delicious dishes all over the Sribalimandapa to what would 
seem an endless stream of people, has become a matter for memory to the old and 


NO ON 
1 ft may be noted, however, that there is an account of Syanandira in the 

Varühapurána (chapter 126) wherein the tirthas mentioned are different, namely Ramasaras, 

Brahmasaras, Sakrasaras, Sangamana, Sürpasaka and Jatakunda. i 
2For details see S. Venkitasubramonia lyer, Religion, Art and Culture, Trivan- 


drum, 1977, the chapter * Padmanabha temple of Trivandrum’. 
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incredibility for the young. This feeding was considered a mahdmantra in itself? but 
with the change of times this has disappeared as many other items of a like nature. The 
entertainments include Kathakali, the dance-drama of Kerala, Tullal, the narrative dance 
Bharatanatya, the expressive dance, classical music to the accompaniment of Vind, 
Pathaka and Küttu, narration of Purāņic stories on the basis of Campüprbandhas with 
great humour, sword-throw, club-fight, wrestling, rope-dance, fancy dress and magic.5 
Mention is also made of Velakali in which a hundred soldiers dressed in their traditional 
manner present fighting feats in dance form before the big statues of Pandavas erected in 
front of the temple. All these could be seen till a decade ago. 


Some changes seem to have occurred much earlier. Three big white umbrellas 
with golden handles are stated as taken out on the third day of the festival. We now find 
it on all the days. We find now two golden umbrellas also, an item which is not mentioned. 
Ladies carrying lamps at the rear of the procession is an item given for that day. We find 


this too on all days. On the seventh day is mentioned the music of the minstrels. This is 
now a common item on the other days also. 


We find it mentioned as a daily item during the festival enchanting dance by 
damsels of dazzling beauty before the Lord, with tinkling anklets in graceful steps in tune 
with time and themselves singing in melodious voice in perfect tone and pleasing tempo 
and in sweet harmony with the flute and the Mrdanga. We do not know when this came 


2 10 is true, for example, that two cooks from a family at Kavisseri in Palghat, 


were given the hereditary right for preparing the special payasam with ripe banana fruits 
for the Murajapa ceremony and that the fire 


rti ME e üre-place for this was so high that a flight of 
steps was provided for this and the vessel in which it was to be prepared was so huge and 


heavy that it was placed in position at the time by two elephants with their trunks. But 
will a modern man, who had no occasion to see this, take it as true ? 
2 The work speaks of this as :— 


प्रतिदिनजायमानासंख्यधरणी सुराज्वदानमयमहामन्त्रा परिगणितगुणनिकर: à 


3 For example, the daily naivedya of pg i 

s ayasa of cow's milk in twelve big 

Eoo 2 FOR LY ERO persons and distributed fee. has 0000 reduced 
to a single vessel. e, has been re 


4 Viņā was the accompaniment for vocal m 
sometime about 1840 at the instance of Vadivelu fro 
musician. But for many more years the Vina Continued j 


usie till Violin was introduced ' 
m Tanjore who became the court 


n the pala : 
BS 5 To this were added subsequently items like mmr fic the temple. 
= Kutirayatgam, Kolattam, Ammanaya{tam, Kampati ang 


SOME Mayilattam, Poykal 
dances by Muslims with sticks round a lamp. Bep 
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to be stopped. It was, perhaps, its voluptuous nature which the author hints at, that 
brought about its banishment.! 


Devotional Importance 


From the devotional point of view, the work has great significance. Jn fact, it is 
written out of the author's great devotion to his tutelary deity and as an offering to Him.? 
This is quite in Keeping with his idea of the aim of poetry outlined in the Bhaktimafijari 
that a literary work, however good it may be with its faultless prose and perfect verse and 
sparkling rhyme and charming sense, if it does not extol God and his glory, it should be 
deemed a blabber in vain, The entire work is suffused with the sentiment of devotion. 
And not a single occasion is missed that presents itself for a prayer or praise. ? 


Apart from these, there are two full-length hymns incorporated into the work, 
one in prose and the other in verse. 


The first is the Dasdvatdragadya given as uttered by the devotees when the Lord 
returns after Abhiseka in the sea. ‘In ten sections (IX. Prose 13-22) it eulogises the Lord 
in his ten incarnations. Each is a series of epithets addressed to the Lord stating the main 
deeds in the particular incarnation and ends in the expression * bhagavan namaste’. It is a 
remarkable specimen of fine epitome and fervent expression of the profusion of profound 
piety. The passage relating to Rama may be cited: 


l'The author states that the dancing damsels were courtesans (petat that 
their looks and gestures were aimed at attracting the youth (मधुरतरकट/क्षविविधतरचेष्टा भे दे निंखिक- 


युवजनह इयारदिन्देष्वनङ्गरस धयमही रुह बी st fivc and among the audience, Tu यत 
the dancing skill and some the music, others simply admired the charms of the danseuse 


(केचन गानरसिका: गान चातुर्येण केचनाभिनयकौक्ञलेन केचित्‌ सौन्दयेमात्रेणेव प्रीणिता भवन्ति) 
(V. Prose 29, 30) 
2 See the concluding verse in the Prabandha :— 
स्वातीजातेन चूडातसरसिजना भाढ््ियुग्मेन ळक््मी- 
राज्ञीपुत्रेण तज्ञीश्वरकुळजनुषा cadat act | 
अक्ट्युद्रेकेण aag गुरुवरकृपया निर्मित चम्पुकाब्यं ; 
स्यानन्दूरेश्वरस्य प्रमितमुपहत wt सदारं निदुष्वात्‌ ॥ 
3 रमयापि ध्वनिमण्डितापि यम्ऊप्रासोम्म्वछापि प्रभो ! 
प्रौढार्थाप्यनवद्यगद्यगणयुक्‌पद्यान्वितापि भुवम । 
श्रीजाने ! यदि साहिती da gmane वर्जिता z 


भिकू तां i व्रथाप्रळपितप्रायामिहाधोक्षज ! ॥ 
WR तां मोघतमां वृ त 


28 
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अतिविवशसुरमुनिपरिषदभ्यर्थनया सनाथीकृतभुवनपवित्रदिबाकरान्वय | तपोधनवतंसकुशिक- 
नन्दन स॒त्राबनबिध्बेसितखलमारीचसुवाहसुखनिशाचरपुङ्गब | चरणाग्बुजपरागसुभगीकृतचिरतरपाषाणीमूतगोत- 
मदार | महेश्वरकासुक्रविभेदनसंप्रापजनक्जात | स्वायोध्यापुरप्रवेश समयसरोषसमागतसमस्तराजन्यकुलविमत- 
जामदग्न्याटोपतूलीकरणचणप्रताप | दशरथबाक्यपरित्यक्तराष्ट्र | अचुजदारसहितसङ्गतदण्डकारण्यसमागत- 
चण्डविराधमुखलण्डन | पत्चवटीसमागतशपणखाकणनासाच्छेरनाकणनसरोषागतखरदूषणत्रिशि रोमुखचतुर्द श- 
साहस्रयातुधाननिमूळन | कनकपृगरूपधरखलमारीचमदन | कुद्दनामस्करिरूपधरदशकण्ठह्वतद्यित | 
कितघुग्रीबतए्य | सप्तताळच्छेरन | वालिनिधन | दयितान्वेषणसम्मे षितबहुवानरपुर्यसमीरणसुतानीत- 
चूडामणिदशनहृ४ | कलितसेतुबन्धन | समपरविष्टलङ्कानगर | निशिचरसमूइपतहितरावणनिधन | दयिता- 
सहितागतनिजनगर | कलितपट्टाभिषेक | श्रीरामचन्द्र | भगषन्‌ | नमस्ते | 


It may be noted that the name of Kaikeyi is not mentioned at all, nor her machinations. 


The hymn in verse is a stotra of Padmanabha in ten stanzas as uttered by the 


Vaidika Brahmins at the time of the Laksadipa. (X. verses 15-24). It is known as 
Visvagurustotra and starts with the sloka : 


विश्व दृश्यमिदं यतः समभवद्‌ यस्मिन्‌ य एतत्‌ पुन- 
भासा यस्य विराजतेऽय aad येनेह वा निर्मितम्‌ | 
यो वाचां मनसोऽप्यगोचरपदं मायातिगो भासते 
तसै देव | नमोऽस्तु विश्वगुरवे श्रीपद्धनाभाय ते ।। 


The other $lokas also have as the refrain the last line of this loka. The whole hymn is 
highly philosophical in content. 


There is also the Padmandbhakesadipadastuti, strictly speaking varnana, referred to 
earlier ((Il. verses 4-19), where we ; ; 


: i ) ) get the attractive form of the Lord from head to foot 
in expressions teeming with devotion. : 


Philosophical Import 


$2 हाक the philosophical content of the Visvagurustotra mentioned 
; above. The opening verse itself is reminiscent of the Starting verse in the D ksinamürti stotrd 
of Sankaracarya, e Daksinamürti 


विश्वे दपेणदृश्यमाननगरीतुल्य etc. 


-Svati Tirunil rises from the level of the Ordina. 
E 5 is aki Ty d 
is, tis Momie तकी LANO हो S €votee to the level of tbe 


rals. The world is a product of 
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nescience (avidyd) which in its cosmic form is called máyd. By the acquisition of true 
knowledge ( jiidna) it is possible to overcome this. Then is realised the supreme spirit 
which transcends méyd. Svati Tirunal, therefore, speaks of the Supreme as one beyond 
words and mind and as transcending méyd!. But in the strain of the Vedantin, who is 
also a bhakta, he proclaims that ignorance is dispelled by the grace of God even as 
darkness is dispelled by the lustre of the sun,? and that knowledge of the illusoriness of 
the world, like snake fancied on the rope, is attained by bhakti properly practised under 
the guidance of a preceptor? And he declares Padmanabha to be the visible manifesta- 
tion (Sagunabrahman), which is not different from the Absolute (nirgunabrahman); spoken . 
of as neither Being nor non-Being,! the relation between the two being that of the ocean 


and its wave.5 


Musical outlook 


The Prabandha is also interesting in another respect, namely that it contains a 
verse which gives us an idea of Svati Tirunal's concept of music. This is noteworthy 
because he was a musician himself, a composer and a patron of music. It reads:— 


कल्याणी विश्वरम्या नवरसभरिता qd! तुष्टिमन्त- 
नित्य नीलाग्बरीयानुजरुचिरकथासारयुक्ता वरेण्या | 
सारङ्गादीन्‌ मृगानप्यहद्द विदधती मोदपीयूषमग्नान्‌ 


एतेषां गायक्रानां लसति निरुपमा कापि गीतिर्मनोज्ञा | 
(VI. verse 14) 


1 यो वाचां मनसोऽप्यगोचरपईं मायातिगो भासते | 
: (X, Sloka 15) 


2 argue गगनोदितस्तु तिमिरं यद्वत्‌ पिनष्टि क्षणात, 
agua किक तद्वदेव कृपया ASA विधत्ते इतम्‌ | 


(ibid, 19) 
3 यस्येशस्य निषेवयानवमया स्वाचार्यवर्याननादू 
उद्भूता पतिमोपदेक्षविकसर्द्वत्मेनावा्तया | 
uz : स्फुटं हृदि भवेद्‌ wat) यथाहेस्तथा 
मिथ्यास्वं जगत: स्फुटं हृदि भवेद्‌ (ibid, 17) 


4 नैवासच सदित्यनन्तधिषणाः प्राहुमंदान्तो बुधाः | coim 
ibid, 


L3 
5 afia सुखेङवारिधिळसत्कलोळरूपाय व 


= ग्रीपद्मनाभाय ते । 
तरला देत तमा ल्य (ibid, 24) 
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music performance in the temple as beautiful, auspicious, devoted to the 


here the rdga- names Kalyani, Nilámbari, Sdranga and Kupi skilfully 
the four feet of the verse, thus giving it mudrdlankdra and the form ofa 
‘It shows us the Maharaja’s admirable tribute to his court musicians. It tells 
tly what the author considers as the characteristics of good music. Real music 
iversal appeal ; it should display the diverse emotional moods; it should 
it the mind and be an antidote to sorrow ; it should celebrate the glories of 
७; and it should possess a superior quality by conforming to the highest standards 
It may be noted that his own compositions exemplify these qualities. 


Syánandüraraprabandha is thus, important in several respects and deser ves 
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PROF. N. P. UNNI 


University of Kerala 
The Genre 


Generally speaking the mode of a message poem is the sending of a 
message by the separated lover to his beloved though instances for the vice-versa 
also are to be found. Usually the heroine is a model of virtue and a creation of 
the fancy of the poet having nothing to do with real life. The name of the heroine 
is often suggested vaguely or not at all mentioned. Meghasandesa of Kalidasa, the 
first and foremost, is an instance. A Yaksa employed under Kubera is separated from 
his spouse by a curse. Living at Ramagiri, he sends a message to his sweetheart in 
Alaka. Her name is not mentioned by the poet, his main interest being the description of 
certain regions and cultural and religious institutions from central India to mount Kailasa 

Ingenious scholars have tried to identify the heroine pointing out the story 
of Yaksa narrated in the Yoginimáhatmyam. The incident in the above work is 
considered as the source of Meghasandesa theme. A Yaksa named Hemamalin neglected 
his duty of gathering flowers from the Manasa lake and stayed in the company of his wife 
Visalaksi. Kubera cursed him with the disease of leucoderma and banished him. There 
is no evidence to show that Kalidasa drew upon this theme. None of his commentators 
refers to this story. Lilatilaka, a 14th century Malayalam work on poetics produced in 
Kerala contains a stanza from an anonymous Sandesakdyya in Malayalam which suggests. 
that the heroine was the sister of king Vikramaditya, 


The situation that we meet with in Sanskrit Sandesakavyas, is that the poets 
simply refer to an imaginary hero and heroine and effect their separation employing 
convenient ruses. Messengers are chosen at random and routes are suggested to them for 
their journey. Often an indirect route is preferred since the poet's interest is to describe 
certain regions in which he has some special interest. The message itself is very often 
an echo of the Meghasandesa theme. Hence it is often said that there is only one 


message poem in Sanskrit. 


1M. Krishnamachariar, History of Classical Sanskrit Liteturare, Motilal 


Banarsidass, Delhi, 1970, p. 360 fn. 1. 
2 Lilatilaka, ed. P. N. Kunjan Pillai, National Book Stall, Kottayam, 1958, p. 126: 


Svasre pürvam mahitanrpater vikramadityanamnah 
pokkam cakre tarunajaladam kalidasah kavindrah. 
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A new perspective 


Coming to Kerala we notice a change in the attitude of poets regarding message 
poems. Here most of them were composed at the heyday of the Manipravala period 
which witnessed an agreeable fusion of Sanskrit and Malayalam. Eulogy of heroines is 
the general feature of this literature. Almost all the major compositions of the period 
with exception to a few devotional lyrics deal with the charms of the nymphs of the earth 
which attract the envy of even celestial beings. Each courtesan has got a retinue of poets 
to sing her glory. It is observed: “ Some of the poets are after money and they compoes 
verses for the remuneration they get from the heroines they eulogise. Others are more 
chivalrous: they compose verses, visit their heroines every morning and recite their 
compositions in melodious voice. But the reception they get is not uniformly good. 
Anyhow all these stanzas point to the common practice adopted by poets and poetasters, 
of composing panegyrics in honour of beautiful women ".! In fact, it is often proclaimed 
that Manipravala literature deals mostly with the description of women, particularly those 
belonging to the clan of temple dancers. It seems that kings and feudal chieftains 
commissioned poets to write on their sweethearts and mistresses. [n the Padyaratnam 
several references are made to kings and noblemen at whose instance poets wrote eulogies 

on women. Very often message poems are also addressed to them. Unnunilisandesa 
unlike the famous Sandesakavyas in Sanskrit begins with five introductory stanzas 
that do not form part of the main body of the text. In one of them the 
poet expresses the hope that his poem will bring glory to the family of Unnunili. 
The anonymous author of Unmiccirutevicaritam also refers to a message poem on the 
heroine of his composition. Here a lover entreats the heroine to lend her ear to a 
message poem (sandesappdf{u) on her. Very often heroines were addressed with a new 
name or a name popular on the stage, which is attributed to them in their prime of 
youth by poets who are bent upon eulogising them. Thus Ati referred to popularly as 


1 K. Ramachandran Nair, Early Manipravalam-A Study 


* Padyaratnam, ed. Dr. P. K. Narayana pillai, Universi à i 
7 : > 191. 
"Irivandrum, 1949, Introduction, pp. 14-15: Dy Mansono Libra» 


Trivandrum, 1971, p. 81. 


Manipravalavidyeyam pathak esvavatisthate | 
Lambrasipriparivara mahilàtimahaspadà || 


* Unnusilisande$am, ed. Elamkulam P. N. Kunjan villa; ४ 
Kottyam, 1960, p. 42: Jan Pillai, National Book stall, 


IMlaitianunnatim te vitaratu nita:amakayal unnunili 
collintenenkil ni kettaruluka dayite siktiramam madiyam 


4 Unniccirutévicaritam, 


ed., Suranadu Kunjan Pillai 
1971, p 43: : Jan lai, QY edn.), Kerala University, 


'nniccirutēvi ninmeloru 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


N. P. UNNI—THE HEROINE OF SUKASANDESA . 223 


Unni-ati is the original name given to a dancing girl of Kantiyür. The word ‘afi’ in the 
Dravidian languages connotes the rainy month. The poet remarks that the name was 
appropriate since she provided happiness to her tormented lovers, her breasts bearing 
semblance with rain-clouds in their expanse and thickness. Here it may be noted that the 
word ‘unni’ is very often used as a feminine prefix to the names of women though 
generally the word stands for a boy or male child in Malayalam. Instances like Unni-nili, 
Unni-ati, Unni-cirutévi, Unni-acci etc., may be noted in this connection. The mother of 
Unni-cirutévi was Unni-appilla. Unni-ati, the heroine of the campa named after her, was. 
later given the name of Maramala by Manipravala poets because of her charming 
qualities.? 


The Heroine of Sukasandesa 


It is against this background that the Sukasandesa of Laksmidasa needs a careful 
study. It is perhaps the earliest message poem in Sanskrit produced in Kerala. It was 
composed at a time when the Manipravala poets were vying with each other to eulogise: 
beautiful ladies generally belonging to the class of professional dancers in temples. They 
composed different campis like Unniyaccicarita, Unniccirutevicarita, and Unniyaticarita and 
the message poem Unnunilisandesa—all in Malayalam depicting the glories of the respective 
heroines. Occasionally Sandesa poems as the one referred to above were composed and they 
were referred to often as Sandesappatt. Sukasandesa was the first Sanskrit poem to eulogise 
a Manipravala heroine belonging to the clan of dancers. 


The name of the heroine of the poem is given as Rangalaksmi. The very first, 
stanza of the poem contains a veiled reference to the name of the heroine. Actually here 
the reference is to a mansion which is described as the dancing hall of the Goddess of 


prosperity. Here it may noted that the house of Unni-appilla is also referred to as a dance 


IEEE ——————— 
1 Unniyáticaritam, ed., Suranadu Kunjan Pillai, University of Kerala, Trivandrum, 


1971 (II edn.), p. 51: 
Afiyentulla per parttal badham anyartham eva te | 
tvam hi Sarmapradé pumsam samhatorupayodhara || 


2 Unniyáficaritam, p. 51: 
Prathamaprathitam manoharangi- 
kkoru per aficitam unniyatiyentu | 
Tiralintatu mattumontidanim 
tirnnamam bhuyi maramalayentu || 


3 Sykasandesa, ed. P. S. Anantanarayana Sastri, Mangalodayam Press, Trichur 


(1113 M. E.), stanza 1. 
Laksmya range Saradi sasinah. . - . - etc. 
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hall of the Goddess of riches.! In a particular stanza the poet refers to the real name as 
well as the popular name or stage name of the heroine as follows : ? 


Vaktre padmam dr$i kuvalayam kairavam mandaháse 
haste raktotpalam api vapuh preksya samgrhya sakhyah | 
Ap-phulleti sphutam abhidadhat yadohurángim athanye 
sangirürthapranayanavidah preksakā rangalaksirim || 


Thus we know that the real name of the heroine was Ap-phullà. Obviously this is a 
pU modification of some Malayalam name. It is stated that her childhood friends knew 
‘i her only by the name Ap-phulla and it is only much later that she got the stage name. 
E The poet states that the name Rangalaksmi was given to her by many poets. In this 
connection the following comments by Gauridasa, the author of the Cintátilaka com- 


mentary on Sukasandesa is interesting :—? 


"m 
E 


“Atra savayd ityanena ajanmasiddhaparicayasya pitrádikrta-námamátraparicayád 
etadiya: yauvanodayajanita-visista-samjiidntara-paricaydbhavam darsayati. Preksakah preksd- 


vicaksandl rangalaksmun samgirante. Rangalaksmirityasya mahakavibhir | utpreksitam 
_ visistam nama. Yad dhuh:— 


Amalam amrtam ankair bimbam uttankya yatnad 
atha vidhirathava syah svairam indoh karaughaih | 
Manasijakuladaivam mangalam rangalaksmim 
atanuta bhuvi nàmnà saptalokapratisthah. || 


Yauvanárambhahrdyángim nrttayogyavidhàyinim | 
Sarangalaksmim nayane rangalaksmim ca nàmani || 


10558, the commentator observes that the name Ran 
ter she became a maiden of accomplishment, 
to her in appreciation of her histrionic talent 
y literature to show that the heroine was re 
also. V. Rajarajavarma Raja has cited the fir 
entary and observed that Laksmidasa hi 


galaksmi was applied to the 
In other words it was a stage 
He also quotes two stanzas 
ferred to by the stage name 
St verse quoted above in his 
mself must have composed it. 
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He has taken the verse from the Varavarnini commentary of Dharmagupta which is a 
detailed gloss on the message poem.! 


| In explaining the word ‘ap-phulla’ occurring in the stanza, Gauridasa states: 
* Janastam ap-phulleti. Samjtieyam yogavrtyeti jfieyam. Apsu phullah kusumàni tanye- 
vasya anganiti’’. ; 


Manaveda, the author of the Vilàsini? commentary on the poem however 
explains the passages without referring to other details, as follows : “ Apsu phullah vikasitah 
puspavisesah yasyam iti vyadhikaranabahuvrihih. Sa ap-phulletyarthah. Samgrhya padmádinam 
tattanndmagrahanagauravat jalotpannapuspanam ap-phulletyekavacakabhidhane abhipretyeti 
pavat”’. 

From the above it is clear that the heroine was known under some name which 
was Sanskritised by Laksmidasa as Ap-phulla. Ullur S. Parameswara Iyer observes that 
the word must be the Sanskritised form of some Malayalam noun though he does not 
venture to suggest any possible form. It is possible that the Sanskritisation was on 
the basis of onomatopoeic principle. In other words, it is the Sanskritisation of some 
name like Appulla or Appilla. Vowel sounds‘u’ and ‘i’ often undergo interchange 
as in Unninili and Unnu-nili. Thus Appilla may have a form like Appulla. 


Unui-Appillà-the Heroine 

A perusal of the contemporary Malayalam literature will be helpful in identifying 
the heroine of Sukasandesa. In this connection Urniccirutevicaritam, the Manipravala campü 
of anonymous authorship, provides some interesting details. The heroine of the campa 
was the daughter of one Unni-appilla. The poet begins the work with the following lines : 


Vighno vighnaprasantim pradiśatu poyilattunniyappillaputrim 
varnippán vallutakintita mama tolukaiyyintu vagdevatdyah || 


* May Lord Vighnegyara remove obstruction, may the Goddess of speech give me strength 
in describing the daughter of Unniappilla’”—observes the poet. He states that in 
Poyilam in South Malabar there is a house of dancers known as Tottuvayppalli 
which is the very abode of the art of histrionics. It was haunted by actors, poets 


1 Bhashdsukasandesam with com. by V. Rajarajavarma Raja, Kamalalaya Book 
Depot, Trivandrum, 1958 (II edn.), p. 7. 

? Manuscript No. 587 of the Kerala University Collections. 
3 Keralasahityacaritram, University of Travancore, 1957, Vol. I, p. 149. 
4 Unniccirutévicaritam, p. 20. 
5 Ibid, pp. 24-25 : 

Natyavidya svayam koyilkolvanufan 

náttinorillamentinnane varnitam.... - 

Tottuvayppalliyentannu tasmin 
viyetam nafimandiram. . . . xd 
29 a 
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nce it was like a dance hall of prosperity. In that house 
d Nanhnayayya who was the spouse of Rayara, probably a 
king or chieftain. She was a well-known artist endowed with various qualities.” To her 
was born a daughter called Rayarampilla whose qualities could not be narrated even if one 
possesses a thousand tongues. She was applauded by many an assembly of audience. 
It may be noted here that Unniyaccicaritam, a Malayalam campit by Tévan Cirikuman 
(Dévan Srikumaran), also refers to this Rayarampilla and her daughter. The daughter 
referred to as a Nanhayar is none other than Unniccirutévi.t This Rayarampilla 
js to be identified with Appilla or Unniappilla, the mother of Unni-cirutévi, the 
heroine of Umaiccirutévicaritam. The author of this campi states that she was born 
to Appila like a pearl to the shell.’ Thus the mother of Unni-cirutévi known under 
the name of Rayarampilla on account of her being the daughter of Rayara (Rajasekhara) 
is also known under the alias Appilla or Unni-appilla as is usually referred to with the 
prefix ‘unni’. The poem uses both the above forms. 


and similar people and he 
there was a danscuse calle 


3 Now we may identify the heroine of Sukasandesa with Appilla or Unni-appilla, 
the mother of Unni-cirutévi. The noun * appilla’ is Sanskritised by Laksmidasa as Ap- 
phulla in the sense ‘grown or blown in water’. Accordingly his commentators Gauridasa, 


E © 
1 Ibid, p. 19: 


A. Arannivalaksmyah 


nafavifakavivarakelinilayam. 


2 Ibid, p. 29: 
Mukkanpirdnentu tontikkavallum gunalamkrtd 
rupasiladhika ráyarapreyasi ponniyennum 
vilanninta kirtisriyà Sobhint pannumikkujjvalà 
Nannayayyeti kacinnati nāyikā. . . . 

3 Ibid, pp. 29-30: 

t Tatsutasit punah satsabhamanitd. . . . 

= Hanta kim vistarair dyiram nàvukontámalam 

= eollilum vayil mificum gunà 

_ Rayarampillayentayataksisikha 
yd khalu Sriyate. . . 
R , ed. Dr. P. K. Narayana 


ccicaritam 


र Pilai, University of Kerala, 
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Manaveda and others explain the passage in the same sense. However Puliyannür S. Rama 
Tyer, a Malayalam commentator of the poem, suggests a new meaning taking the word to 
mean ‘daughter of water'! With an ingenuity Laksmidasa has tried to explain the 
Sanskritised form Ap-phullà and as a result he has composed the first half of the stanza 
emplyoing a number of standards of comparison like lotus, blue lotus, lily and red lotus. 
It may be noted that he was only trying to justify the form * ap-phulla ° which he coined 
from the Malayalam word ‘ appilla’. 


It is interesting to note that many scholars consider Laksmidasa to be the husband 
or lover of the heroine of the poem. Some even suggest that his name is suggestive 
of his indebtedness or ‘deep love for his wife.? His original name is taken as Bhavatrata 
and that it was his friends who gave him the name Laksmidasa because of his love for 
Rangalaksmi. He is believed to have been a member of the Karinüampalli family 
of Nampitiri Brahmins. 


To sum up: Ap-phullà alias Raügalaksmi of Sukasandefa may be identified with 
Appila or Unni-appilla having the alias Rayarampilla mentioned as the mother of Unni- 
cirutévi. She belonged to the Tottuvayppalli house of Poyilam, a region of Covvaram in 
South Malabar and she was a Nannyar lady—a professional danseuse in Kerala temples, 
She is also referred to in Unniyaccciaritam of Tévan Cirikuman. Her father was Rayara, 
a king or chieftain and her mother was Nannayayya, a famous dancing girl. The author 
of the message poem might have been her husband or lover. 


1 Sukasandesam, trans. by Mathom Parameswaran Namputiri, with com. by 


Puliyannur S. Rama Iyer, Kottayam, 1968, p. 102. 
८८ appinte (vellattinte) pulla (putri) ^, 


2 Ibid, p. 16. 
3 Ibid, p. 103. 
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` अज्ञारशकराक्षोदसड्गातिमधुराकृति । 


'जयति प्रथितं काव्यं शुकसन्देरासंरितम्‌ ॥ १ ॥ 
` तस्यातिमोहनगभीरतरार्थजातसम्ूरितोदर-समुद्र-सहोदरस्य | 
धानशकलोद्वरणप्रबीणां श्रीमानबेदनृपतिविब्ृति करोति ॥ २ ॥ 


लक्ष्मीदासकवीश्वरेण भणितस्शन्देशकाव्याचलो 


॥ 
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As'caryacudamani of S'aktibhadra 
on the Kerala Stage 


D. APPUKUTTAN NAIR 


Trivandrum 


Mm. Kuppuswami Sastri was the scholar who brought to prominence the drama 
Ascaryacidamani of Saktibhadra, by his illuminating introduction to the Bālamanoramā 
Edition of the work in 1926.! 


Kuppuswami Sastri said, “ Cüdaámani is the best of Rama plays, refreshingly 
free from features that contribute to heaviness and unstageworthiness . . . . with 
a very agreeable quickness of action secured by the judicious adoption of the device of 
Ankavatara and the dropping of Viskambha, except where they are necessary, with 
a well adjusted time element, the Cadaámagi would stage best of all the Rama plays; 
and this is perhaps the chief reason why it is so popular and esteemed so highly among 


2 


the professional actors called Cakyars ”.* 


Sri Vatakumkür Raja Raja Varma in his Kerala Samskrta Sahitya Caritram 
ascribes the excellence of Ciidimani for stage presentation to the brevity of 
descriptions; short duration of the acts; short phrases in dialogue, and the sweet and 
pleasant diction which suits the oral delivery by the actor and the conservation of the 


purity of aucitya and rasa. 


Brevity of dialogues, descriptions, well adjusted time elements and other 
qualities mentioned by Mm. Kuppuswami Sastri and Vatakumkir will help towards the 
success of a performance which largely depends on the oral rendering of the text of the 
drama. However, for a highly evolved audio-visual representational art-form like 
Kütiyattam, which is dominated by kriyanga (action) rather than speech, (not overlooking 
the speech-dominated Mantrankam in Bhasa’s Pratijnayaugandharayana, where that single 
aet takes forty-one nights for performance, of which thirty-eight nights are dev oted to 
oral discourses) the text of the drama serves only as a nucleus. But the text should 
provide enough scope for augmentation and transformation before communication 
(abhinaya) to the Asvadakas (appreciators). The text should be like a rosary of d 
each bead containing within itself raw materials for audio-visual modes of poetic 
expression in a highly compressed form. The moment they are activated, there sho ts out 


A$scaryacüdamani Was translated into Malayalam by Kodungallur 
हि la Kalpadrumam Press, Trichur earlier 
and intensively by the Cakyars of 


1 However, 
Kunjikuttan Tampuran and printed in the Kera 
in 1893. The text had also been used extensively 
Kerala for Kitiyattam, for several centuries. 

2 Introduction to Balamanorama Edition of Ascaryaciidamani (1926). 
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several seeds, each of which will germinate and grow into a plant and then a tree with 
flowers and fruits. It is the fragrance of the flowers in an aerosol form and the juicy 
flavour of the fruits in a liquid form, that can more easily transcend into the mind of the 
Asvadaka. This transformation of the text helps the Asvadaka to a better relish than the 
physical audio-visual pleasure that he derives by a mere rendering of the text of the 
dialogue—in effect, the taste of a dry seed is not as good as the juice from a fruit which 
permeates the whole being. The plot, time-sequence, etc., serve only as an elastic string 
which connects the beads. I say elastic, because the plot should be capable of elongation. 


A drama is really stageworthy for the Kütiyattam type of performance, only if it 
has the above potential quality—potential for creative reproduction. If the seeds in the 
bead are sterile, they would not germinate and grow into flower or fruit-bearing trees. 
Some of them may create only stunted trees. Thus, the degree of success of a drama on 
the stage depends upon several ** Sükgma ? or abstract hidden qualities. A drama which 
may have apparently great qualities from the point of view of poetics, may not be success- 
ful on the Küfiyattam stage. More than Kalidasa's Sakuntalam or other plays, Bhasa and 
Saktibhadra-plays are therefore more successful for presentation in Kütyattam. All the 
thirteen plays of Bhasa belong to the Kitiyattam repertoire, as also Sri Harsa's 
Nagananda, Kulagekhara Varman’s Subhadradhanafijayam and Tapatisamvaranam. |n 
spite of the fact that many of these dramas lean heavily on the Vidügaka more of them 
have attained the degree of success as Ascaryaciidamani of Saktibhadra. 


The unique suitability of Kütiyattam type of presentation for the successful 
handling of poetics like Varnanas, Alankaras, Dhvani, etc., as also its capacity to repre- 
sent superhuman characters like Ravana with ten heads, the speaking bird Jatayu, the 
quickly transforming Sürpanakhà and Márica, etc., and the miraculous scene such as the 
| 3 transformation of Ravana (disguised as Rama) back to his original form due to the power 
E of Cudamani, and the supernatural environment of Agokavanika are all employed in 
the performance of Ciidamani with great effect. This effectiveness is achieved in Küti- 
yattam by the transformation of the above inexpressible elements into the symbolic media 
of gestures and stylised make-up and costumes. This technique takes the Sahrdaya- 


Asvadaka beyond his physical senses of enjoyment into the realm of imagination for 
realisation of aesthetic experience. 


Dramatic representation leading to mental perception by the Asvadaka is superior 
to that of physical perception. Bharata says, 


divyanam manasi srstir - grhesiipavanesu ca | 


naránám yatnatah karya laksanabhihita kriya n (N. $. 11-17) 
“The Divine can build houses and gardens in their own minds 


: : HS ; T will 
need to resort to physical action (Kriyd) to build according to standard cu M ; 


à Again in Chapter XXUI of Nátyasástra Bharata sa s th : 
Pope, t sei t,“ 
by the Asvadaka is Daivi (Divine) Siddhi as against MERE road n C de 
£e .. vocal and physical perceptions alone are involved.” an) Siddhi in whic 
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Cüdàmani has been the most popular Sanskrit drama on the Kütiyattam stage 
of Kerala for several centuries. The text of the drama in full form was not relevant to 
the Cakyar (except, probably, for Anguliyankam). In fact in Kütiyattam, it is the Anka 
(Act) that is relevant and not the whole drama, since even one act may take several 
nights to perform. The A$okavanikankam (the fifth act of Ciddmani) takes thirteen 
nights for performance. Rather than the name of the drama being known as Ascarya- 
cidamani, the performers and Asvadakas knew the several acts of the drama by name. 
Thus the first act was known as Parnaéalankam, second as Sirpanakhankam, third 
as Mayasitankam, fourth as Jatayuvadhankam, fifth as A$okavanikankam, sixth as 
Anguliyankam and seventh as Ezhamankam. These were the names by which A$carya- 


cidamani was known. 


The principal (Angi) Rasa of the drama was also not very relevant in its use 
for Kütiyattam presentation. Whether it is Adbhuta or Vira or Srigara, there is no attempt 
in Kütiyattam to present or build up the principal rasa, or maintain it in its principal 
position (Sthdyi) keeping the others as Anga Rasas (constituent Rasas). 


Let me now cite a few examples of presentation of Ascaryacudamani on the 


Kütiyattam stage of Kerala. 


Case 1 
ACT I—PARNASALANKAM 


In this scene, Laksmana has to build a Parnasala (hermitage) for Rama and 
Sita. The site is Paficavati on the banks of Godavari. 


The text of the drama is as follows :— 


Laksmana :— 
Jyághosena nirakaromi bhayadan paryantabhajo mrgan 
parnaissadma samépa yami $ayanam badhnami puspacchadaih. 
vetranamupapadayami valayairayaminam vistaram 
sificami ksitimárdrapafikajarajoviddhairapám renubhih. 
(With the twang of my bow-string let me scare away all the fierce animals; let me now 
make a hermitage of leaves, and a bed offlowers. Y will now make a seat for guests 
with bamboo creepers. Now, I will sprinkle the ground with water, laden with the. 


pollen dust of lotus flowers). 
The above action of Laksmana building a hermitage is being performed in a 
forest. How can it be represented on the stage? 


The forest-trees, plants, shrubs, creepers, etc., have to be cleared to prepare the 
site and for useas timber, etc., for building the hermitage. Hence they should be there 
only in the beginning and not later and a fixed curtain painted as a forest or cut-outs 
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cannot serve the purpose. Similarly, the wild animals are also to disappear at hearing 
the twang from Laksmana’s bow-string. So they have also to disappear during the 
performance of this scene. While the trees and animals disappear, a new thing, a 
hermitage has to come into existence on the stage, in gradual stages. 


None of these can be represented by the stage outfits, because they have *o 
come and go. So in Kütiyattam, these are transformed into a symbolical medium and 
communicated to the Asvadaka’s realm of imagination through gestures (Angika Abhinaya) 
duly supported by tala vadyas (rhythmic drumming). 


Let us see how this is actually done in Kütiyattam. 


Laksmana enters and after the initial ritualistic movements, makes obeisance to 
‘Rama (imagined to be there) and as if listening to Rama, enacts by gestures—“ Brother, 
what did you say? That a Parnasala should be made! Is that, what you said ? All right, 
ग shall do it presently". He again makes obeisance as if to Rama and then moving 
around on the stage with stylistic steps (indicating his journey to the forest) turns round 
and holding the bow and arrow, takes a leaf and stands right behind the lamp on the 


stage (to indicate that he has reached the forest). Then he takes a look around and says 
(by gestures) ** Now, let me do it.” 


He then tightens his waistband, his hair-knot, holds the bow in position, runs 
his fingers along the bow-string, puts the knot at one end of the bow and then plucks the 
string of the bow, to ensure that it is taut. The beating of the Mizhavu, during this 
plucking of the bow-string, makes a continuous sound reaching a crescendo at the end, 
thus lending auditory support. Now, Laksmana says by gesture, « Now, all the fierce 

_ animals on the banks of Godavari have got frightened at the twang of my bow, and are 
running away." How? 


"m 


y The actor then enacts an elephant's role, 

_ the movement of the ears and trunk—all by facial 
_ shown walking calmly, when all of a sudden 

_ puzzled, it looks on either side and getting frigh 


Its stance, its gait, facial expression, 
and bodily gestures. The elephant is 
, it hears the loud twang. Shocked and 
tened, it flees with faltering steps. Then, 
S the lion's ferocious face, its hungry look 


its attention is shattered by th 
is र e loud sound 
. Likewise, he describes the deer and other animals running iua in fear. He 


pars backs to his role as Laksmana, expressing Satisfaction that the area has been 
pons animals. And he says (by gestures) “ Now, I will make the hermitage of 


ad n i d assembles them and provides roofing 
ep tS he hermitage 1S now ready.” He says in 
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** Now, I will make a bed of flowers." He looks for flowers, makes the choicest 
selection from here and there and makes the bed. 


“The seats for important guests like Rsis (hermits) have to be made.” He 
collects slender bamboo stalks, straightens them, and bends them suitably, fastens 
them and makes a couch. 


He then brings water. What type of water? Water laden with the pollens of lotus 
flowers. He describes lotus flowers, then the lotus pond; then the pollens flymg from 
the flowers dropping in the water, providing a coverage. Then he takes that water and 
sprinkles it on the ground around the hermitage and the floor within. 


The stage where the above are performed is absolutely blank except for the 
traditional lamp in front. The entire scene and operations are presented by gestural 
action, projecting them to the mental vision of the Asvadaka, penetrating physical barriers 
of vision etc. Please note that a single performer takes the different roles of Laksmana, the 
elephant, lion. deer, etc. They all come and go through the gestural movements of the 
actor. The hermitage also takes shape in the same way. 


We can also see how the performer has added a prelude to the scene in which 
Rama directs Laksmana to make a hermitage; how the performer fills in the several gaps, 
elongates the text, transforms everything into fluid symbolic gestures, aiming at the mind 
of the Asvadaka, passing through his physical senses of vision and hearing. 


Case 2 


ACT IV—JATAYUVADHANKAM 


This scene is illustrative of the expression of vira rasa and the presentation of 
the loka, ** Naham bandhuragatri . . .". 


Ravana, after abducting Sita, Wants tO impress her with his powers and convince 
her of the futility of her attempts to attract attention, to be saved from Ravana. The text 


is as follows :— 


Ravana :— 


Nahar bandhuragatri! bhitivisayas te kim mudha khidyase 


trátum tvam sasurdsure tribhuvane ke và manah kuryate | 


anthini prakatitakrodhandhadig varana— 


mayyasmin parip 
z i lidhavaksassthale || 


sthitla-vyayata-danta-kotikulisa-yya 
figure! I am not one to be feared. Why are you 
e three worlds, either devas or asuras, will dare to 
they have to deal with me. I am one whose chest 
which were mad with anger). 


(O! thou with a charming 
worrying unnecessarily? Nobody in th 
come and save you, if they know that i 
is marked by the wounds caused by the Diggajas 

30 
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This is presented by the Cakyai as follows in Kütiyattam :— 


He presents the following action, by gestures of the fingers and bodv and facial 
expressions supported ably by the effects of rhythm on the Mizhàvu. 


** Lo! Thou with the most charming figure ! why do you weep ! There is no reason 
why you should look up to me in great fear. Having seen your extraordinary physical 
beauty, my desire for you became so intense that I could not stand separation from you. 
1, therefore, abducted you. Your proper place is a king's palace, where you should enjoy 
the royal pleasures; but I found you suffering in the forest, exposed to the vagaries of 
weather such as heat, cold and storm, eating the fruits and roots of forest trees and 
plants in the midst of ferocious forest animals. I therefore took pity on you and decided 
to take you to my palace to live with me in regal splendour. 


Not only that, even if you continue to wail like this, do you think that anyone 
will come and save you from me? No. Why? Because, when I am here, none in the 
three worlds, whether they be devas or asuras, will dare to even dream of saving you. 


Do you know why? Do you know my reputation for strength ? If you do not 
know, I will tell you. Look at my chest. It is marked with wounds caused by the Asta 
Diggajas (the eight divine elephants guarding the universe from the eight directions) 


who in a frenzy of temper, drove their stout, long curved tusks with ends like hard 
diamonds into my chest. 


How was that? I will tell you, listen. During my Dig-Vijaya (subordinating the 
whole universe), I was moving with my army of ráksasas wondering, with great pride, as 
to whom I should next subdue. (Here he enacts his proud gait, his directing the ac- 
companying army, his overlordship etc.). I saw the Asta Diggajas.” (Here he enacts in 
detail the role of the Diggajas). (He then reverts to his position as Ravana and then in 
gestures says, “ All right, now I will challenge them to a fight with me”. Th en he says 
by gesture to the Diggajas, “Look here, Diggajas, if you have adequate strength, come 
and fight with me”. Thus he takes the role of the Diggajas and shows one of them 
standing in peace, with its ears swinging. Then it hears Ravana’s challenge, looks around 
with surprise and then with anger. Then rolling up its trunk and actin its head with 
tusks held high, the Diggaja is shown as charging at Ravana. He Be at the other 
Diggajas also do the same act. The actor then becomes Ravana ae bes 
sword and with his clenched fists hits on the head of the elephant, Er pu ह ae z 

_ sideways, resists its charge with his chest, then holding it by TUM oe it pa: s 

| the ground. The actor then switches back to the role of Diggaja s = S it along 
arging towards Ravana and withdrawing again for another uu f en showing it as 

— drive its tusk into the chest of Ravana. Thus the actor alternate] E orceful charge R 

_ Diggaja until, atlast, he throws it over-board.) « Similarly, y becomes Ravana an 


ks I dealt wi 
s on my chest are due to the wounds caused ee hos a elephants 
A jas." 


a tells Sita, “you must be copy; ini 
७ no use in crying?” + FM invincible strength. 
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This action in the presentation of the spirit of the sloka ‘“Naham bandhuragatri 
in gestures alone, takes nearly one hour. Please note the extent of elaboration, 
supplementation and transformation of the text of the drama. 


t 


Case 3 
ACT V—ASOKAVANIKANKAM 


We have seen the Abhinaya in Kitiyattam in respect of a gloka. Let me now 
give an example of the Abhinaya of a prose dialogue between Citrayodhi, the minister of 
Ravana and Ravana. 


The minister (Amatya) Citrayodhi had been summoned by Ravana and has 
come to see him. He considers Ravana’s abduction of Sita as an unworthy act, but does 
not know how to convey his disapproval to his master. When he arrives, he finds his 
lord in a contemplative mood, thinking of Sita, burning with intense love, indicated by 
his heavy breathing, pale face, irrelevant smile, etc. 


The text of the drama (i.e., the prose dialogue which is being enacted) is as 
below :— 


Amatya (minister) —Jayatu Svāmī (Hail, My Lord) ! 


Ravana — Kimastyapürvo vrttàntah (Is there any fresh news) ? 


Amatya — (atmagatam) Prasannamacaste devah. (to himself) The lord looks to be in 


a good mood. : 
(Prakagam) Asti Kaulinam. (openly) There is a talk among the public. 


Ravana — Tistha. Valinam hatva Sugrivamupaste Rama iti (f know that Rima, 
after killing Vali, is seeking the mercy of Sugriva !) 


Let us see how this dialogue is presented in Kütiyattam. The scene starts with 
Ravana’s entry. There is a lot of Abhinaya before the dialogue starts. = 


Rāvaņa is seated on the pitham (representing his throne). He is in deep thought 
passing through that stage of “Kama” known as cintà (contemplation). He then passes 
on to that stage of love known as “ Cittasanga p (mental or ल हाक एका with the 
love). The image of the **Alambana vibhava" “ Sita "ds formed in Ravana’s own mind by 
a gestural description of the beauty of Sita by delineating the principal features od femal 
beauty (Female beauty in its outline is presented in Kütiyattam by ‘ Panchangam’ the 
description of the five principal features of female beauty like hair, eyes, face, breasts and 
feet. The elaborate description of female beauty is done by ` Ke§adipadam ”—descrip- . 
tion of every organ of the female in great detail. Both ,these are gesturally represented. 
In « Keśādipādam ", depending on the nature of the play, one particular part of the 


body, say hair or eyes may receive much greater attention). 
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Ravana now enacts his having become the target of cupid’s arrows. He then 
shows that he is burning with love, and the fire of love is set ablaze by the “ Uddipana 
Vibhava" viz, gentle breeze. Consequently he feigns ४ Mohalasyam " and swoons. He 
then wakes up from his swoon, and again goes into contemplation, smiling without reason, 
murmuring meaningless words, etc. Then he imagines that Sita is close to him, and draws 
her closer to him, and gently seats her on his lap. He enjoys her beauty (in imagination) 
from head downwards. He then slowly embraces her. After a few moments of enjoy- 
ment in embrace, his hands slowly try to reach her breasts but hesitate; his hand repeats 
this attempt and finally he gently presses the breasts (of the imaginary Sita) with his hand. 
He takes courage and then starts fingering the knot of her Gātrikā (breast cover). He slowly 
unties the knot—slowly, closely watching the face of (the imaginary) Sita to see how she 
reacts to it. He exposes her breasts and caresses them in an ecstatic mood. (This 
imaginary love making is Cittasanga.) 


All this time, Citrayodhi, the Amatya (minister) who had already come at the 
bidding of Ravana has been watching his lord. He now makes himself bold, to greet his 
lord and says (in speech) **Jayatu Svami’’—Réavana engrossed in his imaginary love- 
making with Sita does not hear him and goes on embracing (the imaginary) Sita. Citrayodhi 
again greets Ravana by saying, '* Jayatu Svāmī ” in a louder tone. Ravana in his amorous 
mood mistakes it as the cooing of a cuckoo in dialogue with its consort, and continues his 
love-making. Citrayodhi again says, “ Jayatu Svàmi ", in a still louder tone. Then Ravana 
comes to his senses. He gestures, ** This does not sound like the cuckoo. Could it be 
Citrayodhi, whom I had sent for? Has he come ? " He looks up and finding Citrayodhi, he 
blushes. * Has he seen any of my gestures ?* He thinks for a while and then says to himself 
by gestures, ** Anyway, he has spoiled my mental happiness. Somehow, I must get rid of 
him soon". Ravana rubs his eyes, as if he had been having a nap na oco his 
composure, takes a faster majestic look at Citrayodhi and asks him in apecch sis gesture, 
** Kimastyapürvo vrttantah ? (Is there any fresh news)? Citrayodhi says to himself **Prasan- 
namacaste devah’’, (the lord appears to be in a good mood). Ravana gets impatient and re- 
peatedly asks ‘Apiirvo vrttantah (any extra-ordinary news) Citrayodhin?" To Ls Citrayodhi 
replies ५ Asti’ (yes). Ravana repeatedly asks “ Apürvo vrttàntah ” ex d aS ti e avin 
asking you for extra-ordinary news. Of course, there are several extr cite hi to 
be said, such as, my lifting the Kailàsa and playing with it lik nm mbs 
Kailāsa-lifting in brief) ; then my success in à Mene describes 

tng y the battle with Indra and conquest of devaloka; 
my vanquishing Yama etc. There are several such extra- क on 


ordina : x 
you about them. Js there anything important, after [ M i am not asking 
‘= her here?” ed Sita and brought 


LN 


AES 198 patience has reached 
^ inn ~ Sti, Asti ti » 

cin angry tone asks *'Kimasti" (what js there ?) "m sud oe eye 
Kaulinam.” - Citrayodhi says “ Asti 
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Ravana is impatient and in his attempt to belittle Rama says, * Tistha. Valinam 
hatvà Sugrivamupaste Rama iti" (Rima killed Vali and now he is seeking Sugriva’s mercy. 
Is it not ?). Then he continues with gestures. “ Rama Killed Vali. Do you know how he 
did it? Did he go straight to Vali and face him or challenge him to a fight? No, not at all. 
When Vali and Sugriva were fighting each other, he hid himself behind a tree and shot 
down Vali with his arrow, like a coward. Now he is seeking refuge in Sugriva's camp. 
How? Rama went to Sugriva, bowed before him and with folded hands told him, * Lord ! 
You must help me! you must save me! you must save me". And he contemptuously 
describes Sugriva—‘‘ Who is this Sugriva?" He gestures Sugriva as a mere monkey, 
jumping from one tree to another. Ravana then says “ Upāste”. When Rama begs 
Sugriva to save him, Sugriva jumps from one tree to another, Rama runs after Sugriva 
to the second tree and begs “ Please save me ". "Then Sugriva jumps to another tree, Rama 
runs to that tree and says, “ Save me, Save me, Save me". "Then he shows by gestures “ A 
worm". ‘This Rama is only a worm”. He continues the gestures —with his left hand he 
shows a monkey and says **Sugriva", then he shows a worm by his right hand and says 
* Rama" and then he brings both hands together, indicating that “a monkey and a 
worm have joined together to fight me!” He then roars to show his power. 


Just see how four lines in a dialogue have been amplified to nearly one and a 
half hour's performance on the Kütiyattam stage. 


There is the most impressive * Udyana-Pravesa” of Ravana, the last night's 
performance of A$okavanikànkam. Réavana with his full paraphernalia of costumes, 
make-up, ornaments and attendants is going to A$okavanika to see Sita in person in a 


last attempt to win her over. This scene has to be experienced and no amount of literary 


flourish can convey the relish that the Asvadaka may experience. 


Thus, Kütiyattam is a type of audio-visual presentation of a theme. I say audio- 
visual, because in gestural representation, the usual element is given enormous support by 
the talavadyas consisting of Mizhavu, Edakka, Kuzhithalam. There are also significant 
representations involving oral discourses of the vidisaka running to several sessions, where 
the literary, philosophical, symbolic and multiple meanings and elucidations are given with 


examples, anecdotes and witty remarks in support. 


The text of a drama provides the theme for presentation. But the performer who 
is governed by the Attaprakarams and Kramadipikas (codes of practice for performance) 
goes far beyond the text, which serves only as a nucleus. The text is elaborated, augmented, 
supplemented and communicated through symbolic gestural or stylised oral delivery. The 
costumes and all acting are stylised and even where the day-to-day affairs are discussed as 
done by the vidüsaka, there is a certain element of deviation from our conduct and 


behaviour in every day life. 
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A New Interpretation of the Mrcchakatika 


DR. SUSAN OLEKSIW 


Massachusetts, U.S.A. 


The Mrecchakatika (Mrcch.), attributed to King Südraka, has long been considered 
one of the most accessible of Indian dramas for Western audiences and has often been 
compared in its wide range of characters and vignettes with Elizabethan drama (cf. Oliver 
1938:9). The detail that the play contains on the life of contemporary society has also 
made it one of the richest sources for a knowledge of ancient Indian social life. The play 
is read now for its delightful characters and well-paced turn of events. The efforts of 
earlier scholars to analyze the play for a specific theme or thread of unity have been 
forgotten: for example, Windisch's contention that the Mrcch. is a retelling of the Krsna 
legend (1885:447ff.), or Kerbaker’s interpretation of it as a Buddhist play (1908:xviff.). It 
is now generally accepted as a love story hinging on fate for its climax (cf. Devasthali 
1951:85 and Bhat 1953:73). This leaves the Mrcch. with the appearance of being a patch- 
work of vignettes loosely connected and interesting for their own sake rather than as part 
of an integrated whole with a single unifying theme from beginning to end. Yet, a close 
reading of the play inevitably suggests that there is an underlying thematic unity. I suggest 
that the underlying theme of the play is the Buddhist ethic in the form of the Buddhist 
Act of Compassion as practised by the hero Carudatta. Carudatta's mode of conduct 
throughout is limited but consistent, and it is his ethical position that gives meaning and 
depth to the view of the demimonde that surrounds him. Carudatta’s limited conduct is 
the key to the interpretation and, therefore, will be examined first. 


To anyone who has read the play, Carudatta's poverty is obviously the result 
of his consistent and constant charity. His reputation for charity is stated often and 
regularly in standard poetic terms; the Vita characterizes him first : 


so’ smadvidhanam pranayaih krsikrto 
na tena kaScidvibhavairvimanitah | 
nidaghakálegviva sodako hrado 
nrnam sa trsnamapaniya Suskavan || (1.46) 
He was made poor by requests from my sort ; he 
slighted no one with his money. Like a pool 
with water in the hot season, he has dried up 
quenching men’s thirst. 


Carudatta is the one whose wealth is accessible to all ; he denies no one. Even the thief 
Sarvilaka speaks of him as a benefactor: 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


240 PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


chayartham grigmasamtapto yámevaham samasritah | 


A ajānatā maya saiva patraih sakhà viyojità || (4.18) 
í The very same branch that I, miserable from the 
heat, took to for shade has lost its leaves because 
of me in my ignorance. 
» Candanaka later describes Carudatta in the standard terms of perfect virtue and one who 
E i aids the wretched : 
f 
e ko tam gunáravindam silamiankam jano na janadi | 
E 4 dvanpadukkhamokkham causáarasáraam raanam || (6.13) 
d 
तः = Who does not know this lotus of virtue, a man of 


character, the rescue for those who have become 
miserable, a jewel that is the essence of the four oceans ? 


The judge in Act 9 also describes Carudatta’s well-established reputation for charity : 


1704 samudramudakocchrayamatrasesam 
dattàni yena hi dhandnyanapeksitani | (9.22ab) 


Who, having left the ocean with only the swelling 
water, gave treasures without a second thought, . . . 


, the emphasis is on Carudatta's generosity with no concern for himself. These 
acters have emphasized Carudatta’s charity in terms of charity to individuals; Maitreya, 
wever, indicates in detail the fuller extent of his friend's generosity : 


bho bho ajjd, jena dava puratthavana- 
vihdrardmadeulatadagakivajivehim 
alamkida naari ujjaini . . . (9.30.10) 


— O Sirs, Gentlemen, who ornamented the city of 
Ujjayini with palaces, viharas, pleasure gardens, 
temples, ponds, wells, and sacrificial posts . 
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but later stolen have been returned to Va santasenà (be discovers to his embarrassment 


that he no longer has a ring to give) (5.39.16-18); last is his attempt to return to 
Vasantasena the jewels that she had given to his son Rohasena (9.29.4-5). 


Two other acts by Carudatta can be interpreted as part of his commitment to 
charity and to responding to the suffering of others as suggested in Candanaka's descrip- 
tion of him (6.13). Carudatta accepts a deposit of jewelry from Vasantasena, which is 
subsequently stolen. When he first learns that a thief has broken into his home, he is 
disturbed that the thief must have departed empty-handed after entertaining high hopes 
prompted by the facade of the once-great house (3.23). Maitreya states the point exactly : 
bho, kadham tam jjeva corahadaam anusocasi | (3.23.2) * Sir, do you sympathize with that 
wretched thief?" Carudatta’s concern for the thief is the same concern he has for a 
suppliant. When he is informed that the jewels are missing (but before he is reminded 
that they were a deposit), he is delighted that they have been taken yadasau krtartho 
gatah | (3.23.21) ‘because he (the thief) went away satisfied.’ Carudatta cannot bear 
that even a thief should be denied whatever wealth he, Carudatta, has to offer. In 
this incident there is the clear statement that no one who approaches Carudatta should 
depart empty-handed. 


The jewels were a deposit stolen by a thief and, therefore, Carudatta is not 
liable for the loss (3.23 26). This is the standard rule of Hindu law, which Maitreya 
alludes to (cf. Yajfiavalkyasmyti 2.66 and Náradasmrti 2.12). Nevertheless, Carudatta turns 
this situation into an opportunity to exercise his charity and declares that he will repay the 
loss, even by begging if necessary (3.26). The generosity of Carudatta’s wife in supplying 
him with a pearl necklace resolves the problem of repayment, but Carudatta continues to 
take the onus of the thief's work onto himself. He directs Maitreya to tell Vasantasena 
that the loss of her jewels was due to his gambling (3.28.1-3), thus protecting anyone else 
from suspicion. Carudatta turns the theft of a deposit into an opportunity to extend his 
charity to both Vasantasena and the unknown thief. 


When Maitreya asserts later in Act 5 that Vasantasena is coming to visit only to 
extract greater compensation from Carudatta, the latter replies only parituştã yasyati [ 
(5.11.114) ‘she will depart satisfied.’ This statement could easily be reformulated into the 
general code of conduct that Carudatta lives by : ‘no suppliant will depart dissatisfied.” 


Carudatta's commitment to acting charitably toward all suppliants in every 
circumstance has the obvious consequences of poverty. He is poor, but more than this he 
is acutely aware of the consequences of poverty, the misery and humiliation his; suppliants 
underwent, which he undoubtedly alleviated to some degree. Through his charity he takes 
on the miseries of the poor: the offerings he now makes are piin compared to what he 
could once offer (1.9) ; he suffers from anxiety, enmity, loss of friends (1.15), a decline in 
the appearance of his character, and a bias against the poor man (1.36); he is shunned, 
unwelcome at the home of the rich on festive occasions, and embarrassed by his poor 
clothing (1.37). He cannot acknowledge his love for Vasantasenā, his poverty forbidding 

31 
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it (1.55). His poverty naturally entails a doubt about his good word: a poor man 
accepting charitably to guard a deposit that is then stolen is certainly open to suspicion 
(3.24). And to protect a thief he must accept the onus of ostensible irresponsibility 
in letting a deposit be mistakenly lost in gambling (3.28.1-3). 


The suffering from poverty that Carudatta endures leads him to numerous brief 
analyses of poverty and suffering in this world. Many of them can be interpreted 
as personal statements based on his own experience, but as is more often the case in 
Sanskrit drama they represent a general wisdom grasped by all men who have understood 
the suffering in life around them. In Act 1 Carudatta's statements on suffering begin 


simply : 


sukham hi duhkhányanubhüya Sobhate 

ghanáündhakáresviva dipadarsanam | 

sukhat tu yo yáti naro daridratam 

dhrtah sarirena mrta sa jivati || (1.10) 


Happiness coming after miseries shines like the 
sight of a lamp in the thick darkness. The man 
who goes from happiness to poverty, borne by his 
body, dead he lives on. 


For the poor man, life is no more than a living death, and indeed Carudatta says that 
death is preferrable to poverty because the former entails only a brief pain while the 
latter is an unending misery (1.11). In a subsequent verse there is the kind of analysis 
of poverty that is often used as a format in other lines of enquiry : 


déridryaddhriyameti hriparigatah prabhrasyate tejaso 

nistejah paribhüyate paribhayannirvedamapadyate | 

nirvinnah $ucameti Sokapihito buddhyà parityajyate 

nirbuddhih ksayametyaho nidhanatà sarvapadamdspadam || (1.14) 


From poverty he falls to shame ; overcome wi i 
deprived of dignity. Without dignity he is ल da m 
disgrace he falls to despair. Despondent, he goes e 
Filled with sorrow he is abandoned by intelligence Without 
intelligence he perishes. So poverty is the root of all Te 


‘The slow, step by step process by which a man’s sufferi SEN : 
his final demise is analysed, and poverty is Won NET i CIA : Mi Boverty leads (2 
ES ‘of distress. Carudatta, through observation of at least his ow ae प 
K | " fied the source of all distress in the world, and were he A Sn v cr MM ES 6 
id creatures he could easily reach the conclusion that man must हा suffering Tor 
‘throu charity. When Carudatta characterizes poverty as d suffering from poverty 
i nizes the ering of the poor as the greatest that a m esi 
ccepted this suffering as the consequence of M 


xth great sin (1.37), he 
an undergo. Carudatta 
ty. Itis significant that 
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nowhere in the play does he regret his poverty or that his poverty is due to charity. He 
is disturbed only that his poverty prevents guests from coming to his home (1.12) and that 
good friends turn away because of poverty (1.36). His repeated descriptions of the 
suffering of a poor man are to him truths that he has personally experienced, observations 
on what is the misery of life, not in any sense experiences that he regrets. It is the truth 
of the misery of the poor man that obsesses him, not that he himself is poor or poor 
by his own acts. 


Carudatta’s life revolves around a personal commitment to charity; this is the 
sum total of his actions in the play up to Act 7. His fiscal charity, is a prelude to a far 
greater charity, the granting of refuge and protection to another even if it means physical 
danger or death. That he regards even his body as something to be given for another is 
asserted by the Samvahaka, his former employee, to Vasantasena : 


je talise piadamsane piavádi, daia na kettedi, 
avakidam visumaledi | kim bahuná palantena | 
dakkhinadae palakelaam via attanaam avagacchadi, 
salanágaavacchale a | (2.14.31-33) 


Such a one who is handsome, kindly spoken, who after 

giving doesn’t mention it, who forgets an offense. 

Enough of so much talk. He sincerely regarded his 

body as another’s and is compassionate to one 

seeking refuge. 
Carudatta's compassion to those seeking refuge is apparently as well known as his charity; 
it is certainly known to Aryaka, nephew of King Palaka and contender for the throne 
(7.3.5). When Carudatta and Aryaka first face each other, the latter asks for refuge 
with the standard formula: garanagato gopálaprakrtiráryako'smi / (7.5.2) ‘1, Aryaka, 
descendant of Gopala, have come for refuge.’ It is often suggested that कै 
appears to hesitate before replying with the obligatory na bhayam * have no fear ' or some- 
thing similar and unnecessarily inquires after more details to identify Āryaka (7.5.3). I 
suggest rather that Cārudatta is only making certain of the magnitude of the opport- 
unity for charity that now confronts him. Cārudatta’s response to Āryaka indicates a full 
awareness of the possible consequences ensuing upon granting refuge to Aryaka and the 


certain willingness to face them : 
vidhinaivopanitast vam caksurvisayamagatah | 
api prananaham jahyam na tu tvàm Saranagatam || (7.6) 
Brought by fate alone you have come within sight. 
I would rather abandon my life than you who have 
come for refuge. 
The gift of one's life is the supreme act of charity and is the natural sequence to 


Carudatta’s earlier fiscal charity. Carudatta actively assists Aryaka by sending him off 
to safety in his carriage (7.6.17-20), and thus begins his promised protection to Aryaka. | 
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When Aryaka departs, Carudatta undergoes a psychological change: having 
sent Aryaka to safety, Cárudatta now assumes the position of one being pursued and 
persecuted. He literally takes on first the psychic and later the physical suffering due to 
Aryaka for his revolutionary activities. Carudatta’s fear develops as soon as Aryaka 


departs : 
krtvaivam manujapatermahadyyalikam 
sthatum hi ksanamapi na prasastamasmin | 
maitreya ksipa nigadam purdnakiipe 
pasyeyuh ksitipatayo hi caradrstya || (7.8) 

Having just committed a great offense against the king 
it’s not wise to stay here a minute more. Maitreya, 
: throw the shackle into the old well. Kings can see 
t through the eyes of spies. 
^ The fear is reiterated when Carudatta re-enters in Act 9, summoned to court : now he 
३ fears that the king has learned of his aid to Aryaka (9.8-9). His adoption of Aryaka's 


suffering leaves him vulnerable to making the assumption that he is the litigant in a 
court case when he is summoned only to supply information about Vasantasena (9.18.3). 
Because he did not encounter her in the park, he cannot supply any information nor 
counter the growing suspicions of the court: his guarantee of protection to Aryaka 
enforces his silence. This plus the general bias against the poor man combine to leave 
him with no defence but his character (9.28). Convicted of the murder of Vasantasena, 
he accepts the death sentence and the disgrace, which are the same as would be due to 
. him for protecting Aryaka if that were known. 


: Carudatta observes the misery visited upon the convicted criminal on his way 
_ to his execution: 


ami hi vastrantaniruddhavaktrah prayánti me dürataram vayasyáh | 


paro pi bandhuh samasamsthitasya mitram na kascidvisamasthita ya || 


(10.16) 
y the ends of their 


Even an enemy is a kinsman to 
One 1$ a friend to one in 


These women friends, their faces hidden b 

garments, shy away from me, 
one in good circumstances : no 
. trouble. 


t Act 10, as Carudatta is led to his execution 
ce alludes to his protection of Aryaka, 
p sition is made clear in two verses : 


he offers no apology for his 
which in fact continues through 


o maranádasmi kevalam disitam yasah | 
2 me mriyuh putrajanmasamo bhavet || (10.27) 


Fs a X > 


- (10.28) 
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two 
d^ 
aA 


I am not afraid of death, only corrupted fame. 
Death for me, purified, is like the birth of a son. 
and further: 

I am defiled even by one himself defiled, a wicked 
man of little intelligence, hating without reason, 
like an arrow smeared with poison. 


For the protection of Aryaka, Carudatta is willing to suffer death and defamation, but 
not necessarily defamation for something he would not do. He has always EEC his 
character and preserved that above all else (cf. 3.26). Though willing to end death, he 
is unwilling to accept the loss of his reputation on the grounds of murdering Vasantasena 
Were he to allow people to believe him capable of murder, his earlier mode of conduct in 
the practice of charity would be discredited and suspect. 


Cārudatta lives a life that can only be characterized as part of the Indian tradi- 
tion of commitment to duty and in Carudatta's case that duty can only be defined as 
charity to and the protection of suffering creatures. Carudatta’s commitment to charity 
can be nothing else but the perfect exercise of the Buddhist virtue of charity (dana), the 
first of the Ten Perfections. Charity motivated by compassion for the suffering and 
leading ultimately to the gift of one's life for the protection of another is the mode of 
life adhered to by Carudatta. By recognizing this content in his life the climax 
of the play can be better understood and appreciated. 


As Act 10 begins, Carudatta emphasizes his purity in terms of the preliminaries 
usually found preceding a religious rite. The references to tears (water), flowers, and 
myrrh are all explicit statements on his ritual purity : 


nayanasalilasiktam pamsurüksikrtangam 
pitrvanasumanobhirvestitam me $ariram | 
virasamiha rafanto raktagandhanuliptam 
balimiva paribhoktum váyasástarkayanti || (10.3) 


The grotesquely shrieking crows regard my body, 
sprinkled with tears, my limbs stiffened by the 
dirt, dressed with the flowers of the cemetery, 
smeared with myrrh, as an offering to be enjoyed. 


The same sense is repeated : 
sarvagátregu vinyastai raktacandanahastakaih | 
pistaciirndvakirnasca puruso ‘ham pasükrtah ||, (10.5) 
Covered with crushed powder, with handfuls of red 
sandal put on all my limbs, I, a man, have become 
a sacrificial animal. 


In a later verse he again emphasizes the wearing of a garland as he goes to execution like 
a goat to the sacrifice (10.21). These verses emphasize Carudatta’s ritual purity, first 
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minaries of being bathed (tears), garlanded, and smeared with fragrant 
d in the comparisons to sacrificial animals. Carudatta is indeed 
ostensibly the sacrifice of his life for Aryaka’s, but a later verse 


in the preli 
powders, and secon 
prepared for a ritual, 
insists on a different purpose for this ritual purity. 


At the moment when Carudatta is told to face death, he makes a statement : 


prabhavati yadi dharmo dügitasyápi me ‘dya 

prabalapurusavakyairbhag yadosat kathamcit | 

surapatibhavanastha yatra tatra sthita va 

vyapanayatu kalankam svasvabhávena saiva lI (10.34) 


If dharma be master of me even now, seemingly corrupted 

somehow by an accusation of fate through the statements 

of a destructive man, she (Vasantasena) alone, abiding in the abode of 
the gods or wherever she is, must remove the stain by 

her own inherent nature. 


This is nothing else but an Act of Truth (*satyakriya/ saccakiriyà), and contains all the 
requisite elements. First, Carudatta asserts that dharma has been his rule of conduct 
and still is despite present appearances. He has never complained of the consequences 
of charity or granting refuge, and does not do so now; his commitment is still to his 
dharma, which must be defined as the mode of life he has practised throughout the play, 
that is, the practice of charity and granting refuge. Second, on the RUE of the truth 
asserted in the first half of the verse, he demands that Vasantasenā alone cleanse him of 
the taint he now bears for her murder. The verb is in the standard form for an Act 
of Truth—3rd p. sg. active imperative. This is not a wish or a request: it is clearly a 
command. Third, Vasantasena must appear according to her nature ed that is ae 
nature of the mortal, a living being among living beings. She does indeed enter soon 
after (10.35.23). Fourth, as is to be expected ina Buddhist form of the Act, no divine 
| agency is invoked, no power greater than Carudatta’s devotion to dh lluded to 
(ef. Wayman 1968:368). Fifth, Cirudatta does not in an MARINE: 
. action for Aryaka, nor his devotion to charity. He does not Sus Bx exe i a 
‘but only to his unjustly destroyed reputation. He resists onl x. C ES n uem. 
the extent that itimplies his failure to perform his dharm é E. pee E gama 
= t to his unswerving devotion to this dharma. Tn T. pen 2 eue ue 
ct of Truth based on his perfect adherence to the practi ee Carudatta perform ल्क 
fering of others. ce of charity and of alleviating 


e Other aspects of the scene confirm the pivotal ; 
r Acts 7, 9, and 10 म al nature of this verse (10.34): 
E m - p ee eq Carudatta has B eead 
o purify his reputation that a र i has asserted his purity and commanded 
las prepares to save him the CUR Es signals a changed fate. As one 
falls. from h 0.35 ae bya swift death from his 
). It is only aft 19 Candala is quick to grasp the 
tasenà and the monk, having 
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The preceding analysis of Carudatta's mode of life, which culminates in an Act 
of Truth, suggests obvious parallels with other literary charcters such as the famous King 
Sibi and with the mode of life characterized as the Buddhist Act of Compassion. Weiler 
(1962) has defined the Buddhist Act of Compassion as a complex of tenets and actions 
based on the knowledge that all life is suffering and on the Buddhist ideal of charity to 
alleviate that suffering: ** This Buddhist ideal of charity was invariably motivated by 
compassion; one suffered because of the Truth that all life suffers. As a consequence 
of the recognition of this fact, man is moved by compassion and cannot be deterred from 
charity" (245). The Buddhist Act of Compassion, therefore, is a commitment to 
assume the suffering of others, even physical suffering including death ; it is the charity 
of offering all that one has, from mere wealth to one’s life (243). And on its most 
recognizable feature, Weiler explains: *'The endurance of pain was not merely an 
intellectual acceptance of the first Aryan Truth; the asseveration of truth enabled one 
to perform an Act of Truth” (239). It is Carudatta’s Act of Truth that forces upon the 
audience a recognition of Carudatta’s ethical position. 


As analyzed by Weiler, the Buddhist Act of Compassion has five components : 
(1) a vow or dedication, (2) the granting of protection or refuge (sarana), (3) suffering 
(duhkha) on the part of both parties, (4) meditation on suffering and (5) charity (dana) 
(239). The Mrcch. conforms to this analysis in three categories: Carudatta indeed grants 
refuge (2), endures suffering and alleviates the suffering of others (3), and practices 
charity (5). Components 1 and 4, however, are not distinct in the play and are, in 
chronological order, the earliest ones. Meditation on the suffering of the world leads to 
compassion and to charity as the expression of compassion; on the basis of the knowledge 
that all life is suffering one formulates a vow to alleviate that suffering through charity 
and refuge (243). All that we know of Carudatta begins with his charity and subsumes. 
the formulation of a vow prompted by meditation on the truth that all life is suffering. 
We can only speculate that in Carudatta’s Truth Act is a reference to his vow or dedica- 
tion to dharma, and that this may allude to the Buddhist dhamma or law of the Buddha 


specifically in terms of compassion. 


Carudatta’s practice of charity (dana), granting of refuge (sarana), and suffering 
(duhkha) have been documented and examined above. The test of the perfection of his 
commitment to what is defined as his dharma is his Act of Truth. Burlingame (1917) 
defined the Truth Act simply as “a formal declaration of fact, accompanied by a com- 
mand or resolution or prayer that the purpose of the agent shall be accomplished °? (429). 
Further, it is not any statement of fact, but a very specific kind of truth, as explained 
by Brown (1963): 
, . the basis for the effectiveness of the truth 
declaration lies in the perfection with which the 
person making the declaration performs his personal 
duty in the cosmos. Any one who performs his duty 
with absolute perfection has such an act. He has 
become one with the cosmos and his will and the 
cosmic operation coincide (8). 
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Thus a man who performs his duty perfectly is in harmony with the cosmos and can 
command whatever he wants. And as Brown (1968) later points out, the first of the 
Ten Perfections of Buddhism, dana, is often the basis for an Act of Truth in Buddhist 
literature (175). It is Carudatta’s perfection of this virtue that provides the basis for 
his Act of Truth. 


Burlingame (1917) also pointed out that the Truth Act is “ performed with 
scrupulous attention to preliminary details and accompanying ceremonies ” (432), which 
are the usual preliminaries to a ceremonial rite. We have already seen these preliminaries 
emphasized at the beginning of Act 10, when Carudatta repeatedly describes himself as 
purified and prepared like a sacrificial offering. 


Carudatta’s conduct throughout the play demonstrates the Buddhist Act of 
Compassion, and the proof of the perfection of his commitment to this dharma is seen 
in his successful Act of Truth. The Mrcch. undoubtedly bears a Buddhist cast as 
Kerbaker rightly suspected, but the subtlety with which the Buddhist Act of Compassion 
is presented has obscured it for later audiences. The position of the hero is not presented 
in the standard mode of a one-dimensional hero playing out a stereotyped role. Rather 
we have a simplified view of a man committed to charity, living in a world of rogues, 
courtesans, and others who are among the most realistic characters Sanskrit drama has 
to offer. Carudatta is not the hero of a didactic tale composed by Buddhist monks 
interested more in the philosophy than in the telling of the story, but rather the center 


of a picaresque drama in which his actions must be lived as those of a man who has 
fallen to the demimonde. 


The consistency of Carudatta’s conduct and the ethical position it advocates for 
all men supplies the unifying theme through which all other scenes and aspects of the 
drama must be viewed. Other characters and modes of action serve as either foils or 
complements to Carudatta and hence reinforce the subtle ethical argument of the play. 
The Mrcch. presents through Carudatta the ethical position of Buddhism in the full flower 
ofits practice, but a brief scene in Act 6 answers the question of how the ethical position 
l might have evolved through ordinary experience before being refined into a dogma. 


sA 


In Act 6 occurs a brief scene between Vasantasena, Rohasena, and Radaniká 
from which the play takes its name. Vasantaseni is introduced to little Rohasena, 
Carudatta’s son, who is crying over the loss of a playmate's Sooner, | Vacantasend 
is moved to pity by the child's sorrow and gives him her jewels. है 


them because she is crying, but later accepts them when she xs e Er. i ys 
PE oon of suffering moving one to charity, but also charity without misgivings. 
_ Rohasena's childish anguish over not having a golden cart like his plavmate's is : entle 
“statement on the naivete leading to attachment, desire, and eae y COMM g ui 
tasenà can see the foolishness in the child's किन w. Only the w 

sorrow, which leads to charity to alleviate his suffering. The i imple 
i of how one is moved to charity and is a substitute for the o is a pu 

bn Dove experienced before he undertook to उना ठ ee 
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is not recorded in the play. Vasantasena’s encounter with Rohasena supplements 
Carudatta's actions. 


In other instances certain characters by their actions underscore Carudatta’s 
perfection in carrying out his guarantee of protection. In the second act, Vasantasena 
as a matter of course grants refuge to the Samvahaka fleeing the gamesmaster and his 
assistant (2.13.52-53), which, after some hesitation, entails no more than the giving of a 
bracelet to release the suppliant from his gambling debt. In Act 6, Candanaka also as 
a matter of course grants refuge to the fleeing Aryaka (6.17.3-5), though the latter feels 
it necessary to remind him of the responsibility that granting refuge entails : 


tyajati kila tam jayasrirjahati ca mitráni bandhuyargasca | 
bhavati ca sadopahásyo yah khalu $aranágatam tyajati || (6.18) 


The Goddess of Wealth abandons him, and friends and 
slaves leave, and always is he derided who abandons 


one who comes for refuge. 


Candanaka does indeed weigh the remarkable situation in which ‘the bird frightened 
by the hawk has fallen into the hands of the fowler’ (6.18.1), and finally concludes that 
he must honor his guarantee of protection (6.18.1-6.19). The price is high, for distracting 
his fellow guard from inspecting the carriage where Aryaka is concealed involves a 
criminal offence (6.27.5). Candanaka finally gives his sword to Aryaka before sending 
him safely on his way (6.23.16-19) and then joins his friend a and the revolution 
(6.27.3-6). Candanaka is not called upon to sacrifice his life for Aryaka and escapes 
with relatively little cost to himself. The greatest contrast to Carudatta's response to a 
request for refuge, however, is the Vifa’s response to Vasantasena's request for protection 
from the Sakara. When Vasantasena discovers she has arrived in the park only to con- 
front the Sakara, she asks his companion the Vifa for refuge (8.17.3), which he auto- 
matically grants with the customary na bhetavyam (8.17.4). He then attempts to distract 
the Sakdra from discovering her, but to no avail, and finally announces that she is in 
fact in the carriage and has come to see the Sakdra (8.17.26). Even after the Sakára 
has indicated his intent by trying to persuade both his servant and companion to murder 
Vasantasena, the Vita later entrusts her to the Sakára as a deposit (४7654) (8.30.6) before 
he departs in search of the now missing servant. The failure of the Vita to protest 
Vasantasena after her repeated requests for refuge is an obvious foil to Carudatta's 
protection of Aryaka, which was initiated in the same park. Each WENT ae 
Candanaka and the Vita, responded without hesitation when asked E refuge, bu ub 
Carudatta, who did appear to hesitate, carried out his guarantee of protection to its 


farthest consequence. 


N 


Many. characters apparently recognize the same virtues as Cārudatta, E none 
is capable of the same single-minded devotion to them ; none is prepared to sacrifice to 


the same degree as Cárudatta, and hence Carudatta repeatedly Pec b all their 
actions by his quiet and unregretted practice of charity and granting of retuge. 
32 
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Other material in the play further clarifies how Carudatta’s ethical position is 
to be perceived. By the time of the composition of the play Buddhism had already 
become an established force in the life of India, had threatened Hinduism, and had 
developed complex systems of ideology and regulations. Buddhism had become an 
institution. The evidence for this is found in the obvious Buddhist material conveyed 
by the Samvahaka, who after suffering miserably from an addiction to gambling converts 
to Buddhism and becomes à monk. Immediately after he announces his intent to 
Vasantasenà and departs, he is embroiled with a mad elephant, which is finally brought 
under control by Karnapüraka, Vasantasena’s servant (2.16.25ff.). It is easy to see 
here an allusion to the tale of the Buddha taming the mad elephant (cf. Vinaya Pifaka, 
Culla Vagga 7.3.11-12), but it also implies a parody of those who imitate the Buddha’s 
actions without grasping the principles motivating them. In Act 8, the Samvahaka recites 
the tenets of Buddhism, but fails in his encounter with the Sakára and must escape at 
the first opportunity (8.1ff.). In both instances the letter of Buddhism in the form of 
the monk fails to carry the individual to the same level of excellence attained by 
Carudatta. The characterization of Carudatta as a Brahmana merchant with specific 
qualities of character must be an intentional allusion to the Buddhist definition of the 
Brahmana as a man so characterized by his virtue rather than by his birth. Carudatta 


is the obvious representation of the spirit of the law of the Buddha in contrast with the 
Samyahaka, who has grasped only the letter of the law. 


The setting of the play, during the time of Palaka, younger brother of Gopala 
who is the father of Aryaka (this is the bare information given to the audience in the 
middle of the second act to introduce the sub-plot [2.13.44]), must also be integral to the 
author's purpose. To the author's contemporaries the names of Gopala and Palaka could 
only refer to the two sons of King Pradyota Mahasena, a contemporary of the Buddha 
and King Udayana and better known as the father of Vasavadatta, who married the 
famous Udayana (cf. KSS 12.73-79 ; Oliver 1938 : 244-50 ; Adval 1970). Nothing more is 
needed than the mention of the two brothers to evoke the time of the Buddha and the 
legends surrounding his life and teaching. The author has further refined this information 
to suggest more universal characters. The confusion over the name of Gopila’s son 
(Aryaka) in the later literature allows the author to choose a name of greater nuance : 
Aryaka is the noble man, the honorable one challenging the harsh protector and oppressor 


Palaka. There is undoubtedly a play on the meanings of these names beyond their 
designation of assumed historical personages, 


Lest anyone think that the play is only a polemic within Buddhism, the author 
has expanded his view of institutions and practices to include the non Buddhist 


ing i The 
passing reference to ascetic postures made by Dardurak: i itici : 
misguided beliefs and practices : a contains a criticism against 


pddenaikena gagane dvitiyena ca bhütale | 
tisthamyullambitastavadyayattisthati bhaskarah ॥ 


With one foot in heaven and the second on earth (2.11) 
Y stand suspended as long as the sun shines 
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This could refer to either a Hindu or a Jain ascetic and satirizes the extremes often 
chosen by people in a futile attempt to achieve release ; the contrast, of course, is with 
people who find enlightenment through Buddhism. 


Finally, there is the mass of material drawn from the Dharmasdsiras by which 
Carudatta is falsely tried and convicted of Vasantasena’s murder. The demonstration 
of the failure of the Dharmasástra system of law and procedure to ascertain the truth 
in the case of a man like Carudatta suggests that the purpose of the play is a polemic 
against institutionalism in any form in favour of the deeper values of Buddhism as 
embodied in a man like Carudatta. Carudatta lives the principles of compassion and 
charity to all creatures, representing “the inculcation of that devotion to man which 
leads to self-sacrifice’? and which Hopkins calls the “crowning glory of Buddhism °’ 
(1968 : 165-65). 
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Svarnamukta-Samvada (or— Vivada)— 
A Unique Drama 


S. S. JANAKI 


Sanskrit language, as well as the form and content of its literature, would 
appear to have generally kept up their old set of norm and traditional patterns. However, 
a close analysis of its long history and the rich and varied growth of its literature, 
disclose the change it underwent owing to the local and foreign influences. Even in 
the daya of Bharata's Natya Sástra and the subsequent period of Kohala, Abhinavagupta 
aud Dhanafjaya, the types of Rüpaka or dramatic presentation reveal a twin tendency 
of diversification and disappearance. While new types like Natika, Sattaka and Totaka 
came up, some of the old forms—like the type of Vithi performed by a single person 
(eka-hárya), Anka or Utsrstikanka full of pathetic bewailings etc., are known only through 
their definition (/aksana); no actual ancient specimen of these is known. This twin 
tendency has continued till the present day. 


Besides the Rüpakas and Uparüpakas as defined in dramaturgical treatises, 
there arose amongst drama-writers, a desire to put across religious truths through the 
powerful medium of dramatic representation. The starting point in this direction was 
made bythe famous logician-poet Jayanta Bhatta in the 10th century through his Agama- 
dambara or Sanmata Náfaka. In this unique play the author has presented the various 
schools of philosophy as they prevailed in his times like Bauddha, Jaina, Carvaka, 
Mimamsa, Nyaya-cum-Saiva, Agama (chiefly Paficaratra) and the depraved sects of Saiva 
and Nilambara. Ultimately the author shows how these various schools only establish 
the One Supreme Being. 


Following the Agamadambara the allegorical play Prabodhacandrodaya of Krsna- 
migra (11th cent. A.D.) appeared and in its wake came up a long series of imitations.? 


From ancient times till the present day many secular themes have been dealt 
with in many dramas, small and big. But the Svarnamukta-sarnvada (or—Vivdda) is a 
unique playlet employing metals like Gold and Silver, and gems like Pearl, Diamond 


1d. Dr. V. Raghavan and Dr. Anantalal — mM Research Institute, 
Darbhanga, 1964. For a detailed article on this work by Dr. V. Raghavan, see the 
Samskrita Ranga Annual Vol. IU, 1962. This play was successfully presented by the 
members of the Samskrita Ranga at Madras in 1964. 

2See Dr. V. Raghavan, The Number of Rasas (II Ed. 
more than 40 imitations of Prabodhacandrodaya. 


), pp: 41-6, for details of 
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and Coral as the chief characters. It has been composed by Mahesa Pandita, a Brahman - 
resident of Srinagar. In and through the play, a ruler Balabhadra, also called Sahi 
Bahadür, is mentioned and he is the only one human character occurring in the play. 
It has been printed in Kavyetihasasangraha, pp. 171-9, which is a rare collection 
not easily available these days even in well known Libraries in India. Manuscripts 
of the work are also available in Bombay University (No. 23 of G. V. Devasthali’s 
Catalogue. Vol. If), London (No. 4202, I. O. Library) Mysore, and Royal Asiatic 
Society, Bengal. In these catalogues the patron in the drama has been identified with 
Bahadur Shaha (1526-37) of Gujarat. The Mss. at Bombay and Bengal, bear the date 
of the 17th cent. A.D. The present study is based on the printed edition as available 
at the British Museum, London and I.O.Ms. of the text. 


As indicated in the title the main theme is the dispute over the relative greatness 
and importance between Gold and Pearl, who are both patronised at the court of 


Balabhadra in Srinagari near the Himalayas— 


afa स्वस्तिमती समस्तनग ऐीसौन्दयपूर्णा पुरी 


ns ख्याता श्रीनगरी गरीयसि गुणेगोरीगुरोः 8 | 
E. यत्र स्वणमयी सभासु सतत मुक्तामयी च श्रियौ 


सेवेते बलभद्रदेवचरणावन्योन्यसंस्पधया || 


टक Enter first Svarna angrily looking all round at the various golden ornaments worn 
. by the audience on the different parts of their body —gqeaa: सभ्य इरकणाडूगुळीष्ववळोक्य सक्रोधम- 
It boasts that its very presence contributes to the all round materialistic prosperity of 
‘patron and his residence—like missiles, weapons, elephants, horses, dress and decora- 


यत्राह निवसामि aa गुणिन; ta च शास्र तथा 
वख चापि विचित्रबस्तु सुभगा नागास्तुरङ्गा अपि | 
` नानादेशसमागताः सुचरिताः सन्तः कियन्तो न बा 
भक्ष्य भोज्यमपीह बस्तु सकल नानाविधं विदयते ॥ 


हि Al a : 4 
terifl riches gold is able to provide for all dhārmic activities in the 


ta, gifts of varied" types including weighing against gold, 
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खर्गारोहणकारणानि सकला! सोमाग्रमेधादयों . 
यागास्तेन नरेण कतुमुचिता विद्यापि तस्यैव सा || 


“Where am I, so great a person, and who is this lowliest person, muktá com- 
peting with me? Who is she, whose daughter is she, and whose wife ? Does she not know 
me as the best of all metals?” says Gold. ~ 


भो सभ्याः कथयन्तु येयमधमा साधे मया सपर्धते 
केयं कस्य सुता च कस्य वनिता कार्य RAAN: पुनः | 


कि जानाति न मां सुवर्णनखिलैराराध्यमान सदा 
धातृत्तंसमिहापरत्र च सुखासाधारण कारणम्‌ ॥ 


Then enters smilingly Pearl (Muktg) boasting about its noble parentage and high 
circle of near relations. It is born from the ocean and earth; its brother is the Moon, 
the crest jewel for Siva ; her sister is Laksmi in the chest of Lord Visnu; Mukta is indeed 
the repository of all virtues (gupaikadhdma) 1. “Where is Pearl born in such a high 
circle, and where is Syarna whose impotency is evident even in the very word being in the 
neuter gender (as Svarnam) ? ” replies Pearl. 


तातः ख्यात; स पाथोनिधिरतिमदह् ती रत्नगर्भा च माता 

ये ये सौभाग्यवन्तो जगति सुकृतिनो नायका मामकास्ते | 
भ्या; काय मदीयं यदिह किमपि वा तदूभवम्तो वदन्तु 

gia कस्मादकश्माद्द॒ति मयि छुधावणमेतत्सुवणम ॥ 
भ्राता मे स कलानिधिर गिरिसुताभतु; शिरोमूषणं 

या सा मे भगिनी रमा भगवतो वक्षस्थलस्थायिनी । 


कि चाहं च समस्तराजरमणीवक्षोज भूषाकरी , i 
मुक्ता नाम गुणेकधाम सततं निमुक्तदोषब्रजा ॥ 
s argument by saying that if the grammatical gender of a 


ncy of the object denoted by it, it would lead to 
the cause for the entire world, being considered 


Svarna retorts to thi 
word is the real criterion for the impote 
the absurdity of the Supreme Brahman, 
a thing with no potentiality. 


‘thread’ and hence * gunaikadhama' refers to the 
« strung in Gold or Silver threads °. Of course the 
the sole repository of all virtues. 


1¢Guna’ means also 
speciality of Pearl in being always 
straightforward meaning is that Pearl is 


EE 
Es 
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भो भोः सारासारविचारचतुराः सभासद!, कथमिय मुक्ता नाम मुक्तलो कलज्ना मां क्ञोबमिल्याभाषते 2 
यदि च शब्दमात्रेण सेषा रण्डा समस्ततस्तूत्तमं क्डीबमित्याक्षिपति तहिं ब्रह्मपदमपि निखिल- 


जगजनकस्यापि ब्रमण! क्लीबतां कथं नापादयेत्‌ ! 


It is common knowledge, that the words dara, daivata and devata are respectively 
masculine, neuter and feminine in grammatical terms. However the objects denoted by 
these words cannot be connected with these grammatical genders. 


दारदैबतदेवतापदानां पुनपुंसकस्त्रीलिह्त्वेडपि न तदर्थानां तल्लिङ्गतेति घुप्रसिद्धतरम्‌ | 
Gold adds that arising as the Pearl is from water (Jala), it is full of dullness 


(jadatva).. 
अहो जडजनेरस्या धुक्ताया जाडघमीदृशम्‌ | 
Also if a noble parentage is thrust forcibly on the children, as that of ocean 


a (d and earth on Pearl, then the mother of Pearl (Suktika) too ought to be considered of great 
value and esteem. This is however not the case. 


यदिह जनकमहसादेव जन्ये महत्त्व 

तदिह किमिति न स्याच्छुक्तिकायास्तवापि | 
अथ निजगुणशून्यं तत्कथ वा महत्‌ स्यात्‌ 

स्वमपि कमपि ub पश्य गौणं विशेषम्‌ ॥ 

“But see on the other hand, the real, innate greatness of myself. Indra 
ae gods go to Sumeru because it is golden. The whole world is contained 
\ the creator who takes pride in calling himself‘ Hiranyagarbha’. How can the 
n stand in comparison With me and where again is the lowly Pearl? »_—says Svarna. 
मत्वा स्वणमयं सुमेरुशिखरं शक्रादय; संश्रिताः 
कि चेमानि जगन्ति सन्ति सतत ब्रह्माण्डभाण्डोदरे | 
येन चराचरात्मकमिदं सरष्टा स ARNT: 
को बा ते जलघिर्मदीयगणने का त्व वराकी पुनः ॥ 


क ॥ en =e de a wee raillery between Gold and Pearl involving 
"esas especially are never strained or overdone- 
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Here muktatà means ‘Pearlness’ or ‘quality of Pearl’ as also ‘release’. 
Gold says here that rich potential persons like Gold and Silver give up pearl as insignifi- 
cant nonentity. Hence its ‘release’ (and also the ‘nature of pearl’). However when 
pearl is strung or bound by Golden thread where is the question of its release? In a 
similar strain is the following verse :— 


यदि मुक्तासि मुक्ते त्वं नापवर्गवती सदा । 
अपत्रीबती चेत्‌ cd न मुक्तासीति निश्चयः ॥ 


Here *apavarga' means ‘release’ and also ‘one not consisting of a labial or 
pavarga’. In the word * mukta ' * mu’ is a labial nasal. 


In the course of such good humoured disputes the modes of addressing each 
other in satirical terms contain many synonyms of Gold and Pearl. Thus Gold is called 
Sudhavarna, Kliba, Hiranya, Akarajani (found in mines), Durvarna-Sahodara (brother 
of Durvarna or Silver), Bharma, Hataka, Durmukha, Tapaniya, Gangeya, Kancana and 
Kartasvara. Mukta is called Ratnakara-jani or Jada-jani (born of Ocean) and also 
depravingly called Parusaksarabhasini, Paparüpa, Muktapisaci, Jiianamukta etc. 


To provide authority and support for their mutual provoking sarcastic statements 
the main contending parties of Gold and Pearl cite quotations from well-known kavyas 
and Dharmaáastras. For example—Gold is very angry at the audience keeping silent even 
after hearing the sharp, incorrect attacks of Pearl onitself. In this context Gold quotes 


the verse (no. 9.)— 
सभा वा न प्रवेष्टव्या वक्तव्यं वा AARAA | 
अत्रुवन्‌ वित्रुवन्वापिं नरो भवति किल्बिषी || 


The above is Manu. VIII. 13. 


Similarly on a later occasion when Silver is provoked by the positive response 
of the audience to the attack of Pearl against Gold, it supports its remark with the well- 
known verse from Kumdrasambhava (V. 83) where Parvati says that even bearing the 
negative criticisms aimed at the noble is as great a sin as levelling such a criticism. . With 


a slight variation Silver says:— 
न Hae यो भवतां विभाषते श्रुणोति तस्मादपि यः स पापभागिति । 
¢ comes in and through simple similes and general statements 


The mild satir 
arthantaranyasa) also, For example. 


qaa gaad मुक्तया ag deua | 
युक्ता न ते पिकी काक; कि गरुडापते ॥ 


33 आ + 
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« Gold, measured as you are against the small red and black berry, it is not proper 
for you to consider yourself as equal with Pearl. A crow vying with a cuckoo 
cannot hope to become a garuda ”. 


्रमत्तगजकुम्भभित्सकलशूरधीराप्रणीः । 
करोति सह फेरुणा किमपि gafa केसरी ॥ 


«Will the lion, the foremost among brave animals and capable of splitting the 
temples of intoxicated elephants, growl at the jackal ? " 


गन्धापूरितदिङ्सुखावनिमिलद्भृन्गालिभिर्लौलिते 
= ae qd वेत्ति, न ददुरो यदि तदा पद्मस्य किं हीयते ॥ 


“Tf the frog cannot have a feel for the lotus exuding sweet scent in all the quarters 
and kissed affectionately by the hovering bees, it is not the fault of the lotus”. 


After such hot discussions enters Silver, who takes the side of Gold and attacks 
Pearl, The latter calls forth her companions like Diamond, Crystal, Coral, Ruby, Lapiz 


je सुवण---मो भो वत्स कलघौत, किमेते; पाषाणेस्सह कलहेन ? अस्माकमेषां च सारासार- 
चारं राजाधिराजबळमद्र एव करिष्यतीति तद्वरणसमीपसुपगच्छामः | 


हत d Silver, what is the use of fighting with these stones? The king 
hadra alone with be able to decide the relative merits between the rival contending 
Let us all go to him.] 


ae 


fe € t£v ड 
` मुक्ता - (सहभ) साधु g, सम्मतमेतदश्माकम्‌ | (तत; सऽपि क्षितिपाळमुपगम्य 


ase King Balabhadra laughs at their simple quarrel, He calls forth 
raca bevfinds moueat Teason or purpose in their dispute. 


To 
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He further adds that they should give up their individual pride and stand united, 
although by the very nature of things, there will be difference and disparities. 
भो सुवर्ण, अस्मत्समायाममिमानमपहाय मिलित्वैब स्थीयताम्‌ । यतः, 
सर्वेऽपि गर्वैमपहाय सवेरमत्र तिष्ठन्ति पश्य समवेत्य परस्परेण | 
सन्त्यत्र केचन समा विषमाश्च केचित्‌ कि कोऽपि केन कुरुते sd कदापि ॥ 


Gold agrees to this suggestion and remains satisfied. Addressing Pearl and 
other gems the ruler remarks that they all shine to advantage only when strung in 
golden thread. 


युष्माक weal कान्तिः काञ्चनेन सहामुना | 
नान्यथा तादृशी, तेन मिलित्वेवास्यतामिति ॥ 
Finally Diamond reiterates the King's viewpoint. Then it cites the verse— 


उपकर्त्रारिणा सन्धिन मित्रेणापकारिणा । 
उपकारापकारौ हि set लक्षणमेतयोः ॥ 


The above is .Si$upálavadha II. 37, in which Magha says that compromise with a 
helpful enemy is preferable to an antagonising friend, Only ‘assistance’ and * harm ° 
are the criteria for deciding a real friend and an enemy. Gold, who has been of great 
assistance in projecting the beauty of Pearl and other gems, is therefore no enemy but 


only an ally. 


Pearl and other gems accept the verdict of the king as supported by Diamond 
and get together in harmony. 


Diamond in its Bharatavakya, prays for the well being of the ruler Sahi Bahadur, | 
the universal sovereign endowed with heroism and strength and ruling over the entire | 
earth rich with varied produce and girdled by the ocean. 


सर्वाकूपारपारस्थितमपि विविधं वस्तुजातं समस्त 
aa यत्पादपीठं क्षितितळममळं सर्वदाल्करोति | 


| योऽसौ qamadi जगदलिळमहावीरधीराग्रवती ! 
| i प्राज्य राज्यं विधत्तां तृपतिकुळमणिः साहिवाहादुरेन्द! ॥ 


lophonic verse refers to the playlet as written by d 


| The concluding 61st co » 


Pandita of Srinagari and its appreciation by objective criti 
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इयं श्रीनगरीयस्य श्रीमहेशमनीषिण! । 
"लिर्मितिः शर्म निर्मातु निर्मव्सरमनीषिणाम्‌ ॥ 


The antiquity of Sanskrit is well known, but its continuity is not less remarkable. 
In spite of travails and tribulations, Sanskrit has consolidated itself as a pan-Indian 
language by reason of the common culture and thought it embodied. The contribution 
of Sanskrit to various branches of study has continued even after the fertile periods, 
well known through the books on History of Sanskrit Literature. It is usual for authors 
on such histories to complain of degeneration in quality and quantity of the contribution 
from about the medieval period. A detailed study of Sanskrit Literature composed 
during the last four centuries or more would belie such opinions. In fact Sanskrit authors, 
until the present times, have kept themselves in close touch with contemporary events 
and utilised freely the fresh material with which they came into contact. The late 
lamented Dr. V. Raghavan has dealt with this later phase of literature briefly in some of 
his writings. The History of Sanskrit literature recently sponsored by the Sahitya 
Akademi, New Delhi, has envisaged the coverage of the entire available material in three 
parts; the third and last part is to deal in some detail with the contribution during the 
last four centuries or more. 


classical style, but also to introduce some novelty of his own, especially in the 


ce of characters. It is also a proof, if at all one such is needed, that Sanskrit is 
r slumbering nor merely reproducing some patterns. 


aoe ” Be 
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New Light on Bharata’s Laksana 
and Related Concepts 


DR. K. KRISHNAMOORTHY 


Dharwar 


J 


It has been noticed by all scholars that the only concept of art prominently 
projected by Bharata in his Natyasdstra is Laksana. But unfortunately, the text of 
Abhinavagupta on the sixteenth chapter itself has come in two recensions with innu- 
merable variants, and the Abhinavabhdrati too is full of misreadings. Beacause of these 
handicaps, even the doyen of Alankara studies, the late Prof. V. Raghavan could not 
exactly define what Laksana was, or how Abhinavagupta could persistently allude to 
it as Kavi-vydapdra or the artistic activity of the poet or playwright.! 


The anonymous Kalpalataviveka*, recently published, gives some important 
citations from the Abhinavabharati which throw more light on Abhinava’s idea of Laksana. 
I shall give in extenso one remarkable passage .— 


“ Kävyalakşaņeşu ” . . . iti. Laksandpara - parydyasya vyápárasya 
pradhanye kavya-gir-bhaved ityuktatvat tatsadbhava eva 
hi Kavyamityesa sabdah pravartate. 

* Nayam...” iti. Alankáryasya Kavyatvasyabhavat. 

* Zaksanam tu” iti, Idam anena sabdena anayá ifikartavyatayd 
amund áfayena evambhita-buddhi-jananaya bruve iti Kavih 
pravartate iti Kavivydparo laksanasabdavacyah iti hi 
uktacaram Pallave. 

e Muning hi” iti. Yato laksandni munind prauitáni; ato bandha- 
sabdali tatparyáyatayd vyakhydtal. 


The first sentence above quotes with approval Bhatta Nayaka’s stand that as 
contrasted with Veda wherein sabda or the injunctive word is all-important and with 
Purána wherein artha or arthaváda, that is to say, persuasive argument on the analogy 
of legends and stories become all-important, in kavya or literature both the above lose 
their importance and give place to the exclusive importance of the artistic activity of 


1See, Some Concepts of Alankarasastra, Adyar Library, Madras, 1942, pp. 1-47. 


2 Published by the L. D. Institute of Indology, Ahmedabad and edited by 
Murari Lal Nagar and Harishankar Shastri, Ahmedabad, 1968. 
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the poet termed by him as Kavi-vydpdra.t After citiag this, the Locana comments that 


if Bhatta-nayaka is talking here only of rasandsvabhaya-dhvanana-vydpara in other words, 
if he is talking only of abhidhd, then it is to be rejected, 


he has said nothing original; 
E This doubt is pertinent in the light of the other citation from him also given in the 
Locana? 


dhyanirnamaparo yo'pi vyapáro vyafijanatmakah | 
tasya siddhe'pi bhede syat Kavyám$satvam na rüpatà || 


Bhatta Nayaka, apparently, held that his idea of Kavi-vyápára was far more 
comprehensive than Anandavardhana’s vyañjanā-vyāpāra. How exactly it was more 
comprehensive is seen in another citation of his preserved to us by Jayaratha :— 


ç abhidhadhamatdm yāte $abdàrthálankrti tatah | 
f bhavanabhavya eso’pi $rhgáradigano matah || 
S tadbhogikrtirüpena vyäpyate siddhiman narah | 
; drsyamánáthavd mokse yatyangaivamiyam sphutam || 9 


These three, namely, abhidhà, bhávana and bhogikrti are expressly regarded by 
him as not exclusive functions but three distinguishable aspects of one integrally whole 
etic function or kavivyápára : — ; 


abhidha bhávaná cányà tadbhogikrtireva ca. 4 


But the only writer who quotes the second line of the basic text of Bhatta 
ayaka regarding Kavya, Viz., 

dvayorgunatve vyápára-prádhánye Kdvyagirbhavet 

Ruyyaka in his commeatary on the Vyaktiviveka :—^ 


** tatkartà ca kavil prokto bhede'pi hi tadasti yat °° 


ited by Abhinavagupta in Locana, KSRI edn., p. 161 
also Münikyacandra's Saùketa on Kāvyaprakāśa, 1. 2.; and Jayaratha’s 
on Alankárasarvasya's preface. : 
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A poet deserves that designation ‘kavi’ only inasmuch as he has already 


created a literary work involving the said wéapara, and not vice versa as Bhatta Tauta 
would say.! 


Now we can see how the whole edifice of Bhattanayaka’s vydpara pradhanya- 
vada is built on the foundation of what Bharata called Laksana. When Abhinavagupta 
faced the task of explaining Bharata’s chapter on Lakgana, he is inclined to follow in 
the footsteps of Bhatta-Nayaka, and give up for the time being his staunch advocacy of 
Anandavardhana's vyaiijand-vydpara. 


Whatever is the conscious artistry of the poet, directed to the means serving the 
end in view, comes under the category of Laksana. Therefore, ‘bandha’ or construction 
can be a synonym for it, as stated in the third pratika from the Kalpalataviveka, 
mentioned at the outset. 


It is really interesting to note that Anandavardhana himself uses this aesthetic 
term bandhacchdyé more than once in the Dhvanydloka having almost the same width 
of significance. The objective beauty of a literary work due to the artistry of the poet 
shines out only when his constructive skill is illustrated in using language to mean more 
than what meets the ear. 


Further, Kuntaka introduces this word bandha as a key-term in his very, 
definition of kavya:— 


Sabdarthau sahitau vakrakavivyaparasalini | 
bandhe vyavasthitau Kavyam tadvidahlada-karini || ® 


Only when both thought and expression together came to be embedded in a 
bandha which is beautiful by reason of the artistic Kavivyapara that we have poetry. 
Kuntaka himself later on explains bandha as vakya-vinyasa* or dexterous composition 
or arrangement of whole sentences. 


1yiz,... Varnand-nipunak kavik tasya karma smrtam kavyam Loc. cit. 
2 Cf, (i) Yatra hi vyangya vabhdsinah padasya ekasyaiva CELINE tatrapi 
kavye kapi bandhacchaya, kimuta yatra tesam bahünam samayayak ? 
Dhvanyáloka, Ed. K. Krishnamoorthy, Dharwad, 1974, p. 148 ; न 
(ii) bandhacchayapi arthadvayanuriipa-Sabdasannivesak—op. cit. p. 282. 
(iii) Vivaksita-vyangya-vacyarthasamarpana-samartha-sabda-racana-ripaya 
bandhacchayaya Op. cit. p. 296. QE 
? Vakroktijivita, Ed. K. Krishnamoorthy, Dharwad, 1977, p. 6 (1.7), . 


4 Loc. cit. p. 11. 
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Against this background, Abhinavabharati’s observation which gives some more 
synonyms for Laksana will make good sense :— 


bandho, gumpho, bhanitik, vakroktih, kavivydpara iti hi parydyah. 
This he says while introducing Bharata's definition of the simile. Laksana, 
according to him, is far more basic to poetry than figures like the simile : — 
Laksanam tu alankárasünyamapi na nirarthakam. * 


Similes etc., add beauty only when Kavya-bandha or laksaga is present, not 
otherwise. If Upamd is an alankára, that which is embellished is nothing but laksana :— 


etadeva ca laksanam taccálankriyate; 
alankarayuktam kàvyam laksanairvind na sobhate 3 


The example of * partial simile°-cited by Bharata himself is :— 


sampürpacandravadaná nilotpaladaleksand | 


mattamatangagamand samprápteyam sakhi mama | | 


But at the outset, Abhinava states that Laksana, is twofold— (1) siddharüpa ot 
 self-existent and (2) sddhyariipa or yet-to-be. The example for the siddha type is $yámá 
or a charming damsel; madamanthara-gàmini or a * drunken damsel walking slowly,’ will 
illustrate the second. These two types of laksana can then be embellished with figures. 
Instead of Sydmd, we can say ‘Sydmd visaldksi’ and for madamantharagamini we can 
add a simile and say mattamátangagaámini. Unlike the rüpaka, the upamdnas come 

er in Bharata's example of simile cited above; sampürnacandra, nilotpaladala, 
mattamátanga are all first members of the compound words concerned and hence they 
not metaphors. This fact is noted in the Kalpalataviveka which further adds that 
 upamüna is employed by the poet because it possesses a greater wealth of beauty 
n hdritvatisaya). The subject on hand (prastuta or upameya) is already beautiful by 
aksana. It SRE much more so by associating it with the aprastuta Or 
Hence upama is an alankára of laksana and nothing else.* 


| i himself notes that it is indeed the first 
justifies and conditions the judicious use of not onl 
s representing the poetic process itself or 


e: i + 


Laksana (called Vibhisana) 
y alankaras but also gunas and 
Kavivyapara. 
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Samastasya gunálankáravargasya, tadvasácca Sabdartha-tadvyaparadyapi 
sprśad Vibhüganákhyam laksanam.+ 


Now we reach the climax of the greatness of Laksana when Abhinava equates 
it with the norms of judiciousness laid down by Anandavardhana in the use of alankaras 
in keeping with rasas, and quotes the kárikas IT. 15 to 18.2 In other words, the principle 


of rasaucitya in regard to the use of gunas as well as alankáras is a direct corrolary of 
Bharata's principle of Laksana, 


We have seen already that among the many synonyms of Laksana are included 
bandha, gumpha, bhaniti and yakrokti. This again ceases to be puzzling because Vamana 
has openly declared that the gunas are properties of racand or bandha. And Kuntaka 
has elaborated at great length his aesthetic principle of vakrokti in terms of bandha and 
vidagdha-bhangi-bhaniti.4 


II 


This leads us on to practical criticism and exercise of literary judgement. Here 
Mahimabhatta has indeed shown a rare sense of poetic appreciation, which is mostly 
missed by scholars who are preoccupied with his strictures of Dhyani and Vakrokti. 


First of all, it should be noted that Mabima rejects-lock, stock, and barrel—the 
thesis of Bhatta Nayaka that both sabda and artha are apradhána in poetry and only 
Vydpara is pradhána. On the other hand, he states boldly that both sabda and artha 
are together all-important in poetry, a stand which is identical with that of Ananda- 
vardhana, of all persons.5 


Secondly, he pays a compliment to Vamana as having laid bis finger on an 
important fact when he described all figures as involving simile in a suggestive way. 


1 4bhinavabhárati, Vol. 11. p. 299. 

? Dhyanyáloka, Dharwar edn., p. 56 ff. ; 

3 Cf. Kavyalankarasitra-vrtti, 1. i. 6-8 and 111. i. 4. 

१ Cf, Vakroktijivita, Í. 10. vut 

5 Cf, Tatra $abdapradhanam Vedadi. . . - a 1 
ubhaya-pradhanam sargabandhadi káyyam, tasya ra satmakatvad, rasasya ca 


ubhayaucityena pariposadarsanat- Vyaktiviveka, p. 422. 


arthapradhanam itihasa-puranadi, . . ५ 


Cf. also Dhvanyaloka:— . — t 5.282 
i EF īvyatve ... Op. cit. p- 282. — ह पु 
Sabdarthayoh sahityena kavyatve , S की 3} x jprapaücatayà) —— 
* rüpakadiralankarayargo yamaka eva hi | -tatpr e a FA <2 
proktah kaigcit tattvarthadarsibhih ||. Vyaktiviveka, 9-56: ०० 


hs 
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Thirdly, he too accepts unhesitatingly that Kavivyapara is an undisputed condition 


of Kavya with his own slight modification :— 


Kavivyápáro hi vibhdvadisamyojandtma rasabhiyaktyavyabhicari Kavyamucyate,+ 


We may now take twe specimens of his literary judgement. 
(1) The first is from Bana’s Harsacarita* :— 


« Nirmokamuktimiva gaganoragasya, lilálalatikamiva trivistapavitasya. . . .. 


Kuntaka had given this example to illustrate bow poets deftly endow metaphor 
with shades of other a/ankáras too; here metaphor is made doubly charming according 
to him by the additional touch of poetic fancy (utpreksd) ४. The shining blue autumnal 
sky is described by Bana :— 


«as if it were the slough cast off by the sky-cobra ; as if it were the ornamental 
tilaka mark worn on the forehead by the charming lover, namely Heaven. etc." 


Aécording to Mahimabhatta’s judgement, this duplication of the comparison, 
first suggestively by way of the metaphor (rüpaka), and again openly by the expression iva 
agi is nothing but an injudicious blemish. The suggested metaphorical simile should not 
have been rendered ineffective by again stating it in so many words. Hemacandra and 
Manikyacandra too agree with Mahimabhatta on this point.‘ 


० (2) The second example we would like to take for an illuminating interpretation 
by Mahimabhatta is a verse first cited by Vàmana as an example of the style Paficali 
which combines in itself the qualities of ‘sweetness’ (mddhurya) as well as ‘ tenderness’ 
(saukumarya), though to some extent partaking of the manner of Purdnas 5 :— 


grame’smin pathikdya pantha vasatirnaivádhuna diyate 
ratravatra viharamandapatale panthah prasupto yuvà | 
tenotthéya khalena garjati ghane smrtya priyam ta tkrtans 
yenádyápi karankadandapatandsanki janastisthati || 


This is 8 verse which, according to Vamana, has suffered from much misinter- 
ation losing sight of the poet's intended meaning. The first two lines ent no 
cult ‘They may be rendered in English as follows :— "E 


t. p. 95. 
par Press Edition ; Bombay, p. 19. 
harwar edn., p. 181. à 
-sanketa, Mysore O.R.L. Edition, Vol, : 
Ea adn iua त्या, 608. 
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O traveller, no shelter is given to any way-farer in our village these days 
As a youth who was allowed to sleep at night recently under the 
resthouse yonder; 


The misunderstanding starts with the report of his action at night contained- 
in the latter half of the stanza :— 


* As the clouds thundered, remembering his beloved afar, the wretch got up and 
did that, alas, by which the people here are still afraid that his corpse or ` 
skeleton might fall from above’! 


All the commentators of Vamana as well as modern translators have usually 
taken it this way only, thinking that the corpse feared to fall down any moment from 
above is that of the lover. But Mahimabhatta sees no point or poetic beauty in this 
supposed allusion to the lover's suicide. How can such a dry report be raised to 
the level of poetry unless it hides some relevance to the person speaking? The 
person speaking here can only be a wanton woman in the village, interested 
in keeping the youthful way farer in her residence for the night, anticipating 
the pleasures possible in his company, as she has fallen in love with bim, Her 
report of the death inicident in the village resthouse can only ve meaningful if it 
should lend support to her secret invitation to him to stay in her home. This 
can be achieved, only if we understand that the man was so attached to his distant 
beloved that he allowed his hostess, in love with him, to die, by forsaking her, and 
running away at the dead of the night to the arms, of the other woman. The 
people in the village rightly fear that their own relation's corpse might haunt them all ! 
The person dead should be understood as the hostess and not as the guest. The lady 
is inviting the man to stay with her only on condition that he is not already in love 
with another woman as she does not want the fate of the other hostess to befall on 
her also, because of the lover's abandonment. This is indeed a Very GO, literary 
analysis of the inner meaning of the verse and reveals Mahimabhatta's poetic insight 


as well as critical acumen. 7 


ENERO ———— — 


1 atra hi káci vasatim prarthayamanam pathika-yuvanamuddisya utp ITE 
vyathavesa tasydnydnuragitamasankamana dāruņatarapariņāmo'nyäsaktajanānur aga 
iti, na cedasi kasyāmścidanuraktastadidam akhilameva हव्य e Jonasta pana 

tha gamyatámiti svabhipretamartham asmai ZIEGLER 


-maranavedana-phalam vaktumupakramata iti 
danam taditi manyamanah tathaiva 


eva; anya 
tam — vasativihitopakara-kamint. 
tadabhiprayamavidvamsah te purusayadhave 
apavyacaksate-Vyaktiviveka, p. 425. 
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These considerations are enough to show, how amidst the seeming diversities 
hetic concepts such as alankára, guna, riti, bandha, dhyani, vakrokti and anumána 


> idea of laksana propounded by Bharata in keeping with rasa. All the later 
ments of ideas by masterly theorists owe their origin to the incohate but insightful 
Bharata himself! None of the concepts can be studied in isolation, - 
t, either ftom each other or from rasa which is the overall end and 
is need for an integrated approach was fully realised by masterly 
What is most needed 
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Greek Contribution to Sanskrit Studies 
Demetrius Galanos 1760—1833 


MRS. ELIKI ZANNAS 
Embassy of Greece, N. Delhi 


I'll try to sketch the life-work of an unusual Scholar born in Athens, being 
from an early age at Constantinople—for centuries the seat of the great institutions of. 
intellectual activity of the Greeks—and migrated to India, to end his days in the 
sacred city of Benares absorbed in the study of Sanskrit literature. He lived following 
the rule of life of the Brahmins and died as a Christian Orthodox Greek ! 


In a paper read at the Congress for the History of Religions at Oxford on 
17th September 1908, J. Gennadius, delegate of the Hellenic Syllogos of Constantinople, 
tries to explain the strange and systematic silence around Galanos’ existence and the 
voluminous work he accomplished. He says: ithe reasons may perhaps be sought 
both in the fact that modern Greek literature is only now beginning to be studied abroad, 
and in the extreme modesty and the retiring disposition of Galanos himself. For, 
although one of the earliest and ablest pioneers of Indology, he personally laid 
no claim to any literary achievement, he published nothing during his lifetime, but 
followed the dictates of true philosophy—not a self asserting philosophy, practised 
as some kind of craft, and proclaimed by the working of marvels, thus setting the 
example. of pure, unselfish, unpretentious, blameless-existence, }benevolent to all men, 
tolerant to all things save wrong of any kind.” Personally I can’t agree with the first 
sentence of J. Gennadius. The Greek of the XVII century used by Galanos, was quite 
close to the Greek of the Fathers of the Church, and the scholars spccially the philo- 
logists of the XIX century, all knew Greek and Latin, even if they shifted to Indology 
or other philological disciplines. We must bear in mind that Sir William Jones already 
in his lecture of February 2, 1786 proclaimed the close relationship between the Indo- 
Aryan languages, Greek, Latin, and Sanskrit, and ever since all philologists were in the 
capacity to have access to Galanos' translations. We know that Lassen, Burnouf and 
others had a deep knowledge of Greek. So the silence around Galanos could be 
eventually explained by his extreme modesty or possibly another unknown reason. 


| 
| 
| 


When Max Muller, writing on Abbe Dubois' first edition of Hindu Manners, 


Customs, Ceremonies (Oxford, 1906) said: ** By his position as a scholar and as a student 


of Indian subjects, he really belongs to a period previous to the revival of Danae studies 
in India as inaugurated by Wilkins, Sir William Jones and Colebrooke (p. Y) ; it is but 
Strange, he had not mentioned Galanos, their contemporary, Mery opt i ; 
Since long recognised by scholars like Windisch, Weber, E. Kuhn and others, and who 


at 1802 had already finished his translation of the Gita. pe p 
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Demetrius Galanos was born in Athens in 1760 as the second son of well-to-do 
Athenian parents. His elder brother died in childhood, his younger one stayed near the 
parents, cultivating the family-land and looking after the property. It is with this younger 
brother’s son Pantaleon, that Demetrius had the correspondence which gives us some 
more information on him. 


Demetrius showed extraordinary aptitudes for letters. He stood first among 
his classmates and mastered Greek grammar and literature. At the age of fourteen 
through his devotion to Greek learning he acquired all that the precintive educational 
resources in Athens at that time could offer him. We must bear in mind that Greece 
was in its fourth century of Turkish occupation, and the situation in Athens was most 
unstable, He was therefore sent to Messolonghi as a pupil, to the famous grammar 
school, where Panagiotis Palamas, one of the most outstanding grammarians of Greece 
was teaching. It is interesting to mention that Palamas, whose name originally was 
Palamiris, changed it, in order to indicate his relationship to St. Gregoire Palamas 


(d. 1360), the famous opponent of Hesychasm (Christian Orthodox form of mysticism, 
called pure-prayer) whose follower Palamiris was. 


Galanos’ stay in Messolonghi seems to have lasted for four years. After it, he 
went to the island of Patmos, where there was a well established and flourishing Greek 
Orthodox Seminary attached to the old and rich monastery of St. John Theologus. 


His Studies were devoted entirely to education and preparation for the priest- 
hood, The period of training was seven years. The matters taught were Religion, 
Ancient Greek, Philosophy, Latin, Oratory and Ecclesiastic music. Galanos was also 
there very lucky. He had the chance to have as a professor, the most celebrated 
philologist Daniel Kerameus (d. 1801) and became soon his devoted pupil. The school 
was built in the beginning of the XVIII century above the Grotto of the Apocalypse 
where St. John had his visions. The library of Patmos was famous, not only for the big 
and good selection of books but for a very valuable collection of MS and Codex, which 


are still up to present day, the treasure of the Monastery. The Patmos school was one of 
the best of its time. 


We again don’t know if Galanos stayed the whole period of seven years or left 
a year earlier. What is certain is that he went from there to Constanti nople. His 
uncle Gregory, Bishop of Caesarea and Protothronos (Primate) of the, Holy Synode at 
Constantinople, asked the young Demetrius to join him. He came to know of the rare 
attainment and moral qualities of his nephew and urged him to take the Holy Orders. 
Galanos declined. It seems he thought his whole training, specially at Patmos was 
preparing him to follow that line. It seems he was determined to devote his life to the 
study of Greek literature and philosophy, though it must have not been to refuse 
such a career, since his uncle had just founded a new theological school Td E cn 
rule, the only way to advance for an educated Greek, was to boson a होड ot a 
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civil servant. During his stay in Constantinople he had a precarious existence by giving 
Greek lessons. One must remember the atmosphere prevailing in the end of the XVIII 
century. The revival of letters, among the enslaved Greeks and the consequent awaken- 
ing of the national conscience which prepared and ushered in the War of Liberation of 
1821, were then in full activity. Centres of this activity were the churches, hidden 
night schools, Monastries and priests, the last ones playing the leading role in the 
awakening of the National upsurge. Side by side was the great development of Greek 
trade. So it was not surprising, that a Greek community was flourishing in Calcutta 
and Dacca. The members of these communities with characteristic tenacity of national 
traditions, desired that their children should be brought up in their mother tongue. 
Following this line, Constantine Pantazis, chief of the Calcutta community (native of 
Adrianople), wrote to his correspondent at Constantinople, asking him to find a Greek 
teacher for his children. It just happened, that this correspondent was a friend of 
Bishop Gregory. It was thus, that Demetrius Galanos was chosen to carry to the young 
Greeks in Bengal, the ancestral learning and the new hopes of the motherland. Here 
again is an interesting trait of Galanos’{character and disposition. His first act was to 
remit to his relatives in Athens, what little he managed to save. He then started his 
journey to India following a peculiar route. He first went to the Greek Orthodox 
Monastery of St. Catherine at Mount Sinai. Then continued his journey by way 


of Bassorah. 


According to Gennadios he reached Calcutta in 1786 and lodged with Pantazis. 
During the six or seven years he stayed in Calcutta while teaching the young Greeks 
their mother tongue, he devoted his leisure to the deeper study of English, to master 
Sanskrit and Persian and learn Bengali and Hindustani, so as to be able to have a real 
contact with the local people. His early tendencies to avoid any career or position, 
but devote himself in research and learning finally determined the rest of his life. He 
resigned his post, at the end of the sixth year of his stay with the Pantazis' and left for 
Benares, He had invested his savings in order to have an income, which would enable 
him to devote his life in scholarship and it is certain that his friend, the wealthy man 
that Pantazis was, had been very generous with him. One who is familiar with the way 
that the Greeks are helping always each other when far away from their country, has 
no difficulty to believe that Pantazis looked always after the affairs of his friend. Bishop 
Herbert made some unkind remarks on Galanos--'' Among them is a Greek, a well- 
informed and well-mannered man, who has fixed himself for many years, living on 
whatever they are, and professing to study Sanskrit, I heard a good deal 
s in Allahabad, and was much struck by the singularity and mystery 
He is a very good scholar in the language of his country, 
> jt is extraordinary, that a priest could 


his means, 
of him afterward 
of his character and situation. 


i Italian.’ 
and speaks good English, French, and 
not est that, passion for scholarship, could be a strong spell to keep some one 


i i lose relations with the local 
cupi i t, it seems that Galanos established c t 
SE » ntegral character, high elevated mind and the rule of 


t only because of his,i : हे t 
nok n 5 ‘himself, living up to the highest ideals of moral purity and rectitude, 
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Gennadios is very precise and clear in his information based on all the documents he 
could collect from the Greeks who knew and were in contact with Galanos that “he 
retired to Benares to devote himself exclusively to the study of Sanskrit literature and 


Hindu philosophy, adopting the dress of the Brahmins and strictly conforming to theit 
role of life." 


It seems that it is this adoption of the local dress which brought a lot of. 
controversy and allusions around Galanos, as how far he remained Greek or became 
Hindu. In Greece he was called ** Galanos the Brahmin " as if one can become Brahmin! 
Inscription was mentioned to have been read on his tomb, as follows: ‘ Sacred to the 
memory of Demetrius Galanos, an Athenian who died in Benares in the East Indies on 
the 3rd of May 1833 aged 72 years.” Then an epitaph composed in Hindustani by 
Munshi Seetal Singh and finally a curious remark on the Prodromos that Galanos 


“became a Brahmin and was honoured as a scholar and saint by Indians and 
Europeans alike.” 


During the several years I have stayed in Benares and with the help of tbe 
enlightened articles of Prof. Siegfried Schultz and my personal research in Greece (both 
in the National Library where Galanos’ Mss. are kept and in the National Archives) J 


came to the conclusion that Galanos died and was buried as a Christian Orthodox Greek. 
My statement is based on the following facts : 


(1) His death was registered in the Register of Diocese of Lucknow, Benares 
St. Mary's College. There is a combined register for Baptism (1829-1854)—Marriage 
(1829-1855) - Burials (1829-1855) ; Galanos' death is registered as follows : 


Nr. Year Month Day Names Profession and Where Signature of 


Residence buried who buried 
52 1883 May 3 Demetrius Christian Benares A. Hammond 
Greek Galanos Benares Distt. Chaplain 


The Register lies now in the Diocese of Allahabad since according to the rules, after 
50 years the Registers should be transported to the Bishop’s House from Benares. It 


was Mr. Macdonald Safir, Keeper of the Register, who kindly showed me the one I was 


interested in and allowed me to photograph it. In 1833 there were 16 deaths registered 
in Benares. : 


(2) The Last Will of Galanos makes also clear that he remained up to his death 
a Christian and a Greek, I received a photocopy from the National Archives in Athens, 
where a true copy of his last will is kept under Nr. 164. It starts ina very religious way * 
“Tn the name of God, Amen. Then twice he is concerned with his death". In the first 
page in the middle of the enumeration of his obligations to be settled he mentions : 
"Expenses for burial" and in the second page as follows “I also desire that out of the 
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eight hundred rupees now in the hands of Munshi Seetal Singh, four hundred sh Id b 
paid to any person or persons having the legal authority to To this sum ie 
of ground, in the courtyard of the Church, for my grave, The other sum of four bi 
rupees, 1 desire, should be given to Mr. James Best for the purpose of erectin j 
monument on my grave.” | ps 


After arduous research in the several cemeteries of Varanasi, I finally found 
Galanos' grave (pl. 1) in the Anglican Cemetery in Chauka Ghat located exactly according 
to the information Gennadios gives us in ८ Hellinismos "' February — April 1930 p. 11 
and in absolute conformity with the detailed description of the grave and the CN m 
a marble slab was obviously put afterwards. (pl.2). What appears rather strange is that 
the same Gennadios in his paper on Galanos read at the Congress for the History of 
Religions at Oxford, September, 17, 1908 A.D. mentions a different inscription than 
the one of Hellinismos which is the one I saw (Pl. I) presently on the grave. 
Gennadios has never been to Benares and he relied on second hand information. 
But the inscription he mentions in 1930 and the details of the location must have 
been given to him by his friend K.D. Petrokokkinos, certainly after 1908 A.D. (date 
of his paper at Oxford) though it is stated that Petrokokkinos repaired the tomb around 
1905 A.D. In the informations that Gennadios received, a confusion must have been 
made, between the inscription. on the memorial slab, affixed to the wall of the Greek 
Church in Calcutta by Pantaleon and the text of the epigraph on Galanos' grave in 
Benares. That is what I feel.? ; 


With these documents in hand, there must not be any more doubt about 
Galanos’ state of mind when he died. The number of letters which have been published 
in *Prodromos' and “Indian Correspondence " show him being always concerned, 
preoccupied about his family, his friends, the state of affairs in Greece, in one word 
never wanting to cut any. contact with Greece, but on the contrary desiring his nephew 
Pantaleon to join him and follow his line, since his other nephew Panages had written 


to him about Pantaleon’s intellectual interests and capacity. 


We have three main .sources of information on Galanos’ life in Benares. A 
number of letters were included in the publication of his works. His editors C. Kozakis, 
Typaldos, Ephore of the National Library assisted by the Keeper of Printed Books, 
G.A. Apostolides, edited, between 1841 and 1853, 7 Volumes, under the title “ Forerunner 
of the Indian translations of Demetrius Galanos the Athenian ??, "m + 


- Another selection of Letters can be. found in *' Indian Correspondence ye 
by H Tantalides, Constantinople 1852. - This collection comprises 16 letters of Galanos 
and many of-a close friend of his, Gregorius of Siphnos, Chaplain of the Greek Church 


at Dacca between 1812-1818. One of the things which these two men had in comm 
Was to have -had great: luck to -be pupils. of: Daniel Kerameus, the famous Indian G 
at the renowned school at Patmos. In none of his letters, much is revealed about 1 : 


35 ; 
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personal life or even his work. The other document which is very significant is his 
Last Will After his insistence, his nephew arrived flnally at Calcutta towards the end 
of December 1832. He immediately acknowledged his arrival and insisted upon his 
uncle to join him for their voyage back to Greece, as it was promised by Galanos in 
his letters ; but though Galanos was very happy to hear his nephew arrived in Calcutta, 
instead of asking him to proceed to Benares, he insisted that he should stay there and 
learn Greek and English under the well-read man called Ananias. According to the 
Prodromos’ introduction to a Galanos’ letter of October 1, 1832 the political situation 
jn Greece which was very confused persuaded Galanos to postpone his return. 


A few months later Galanos fell seriously ill, and it is said he requested his 
nephew to proceed quickly to Benares. Having felt he was getting worse, he prepared 
and signed his last will, days before his death on 3rd May 1833, twenty days before 
Pantaleon could reach Benares as we are informed by Prodromos. 


The investments he did with the guidance and help of Constantine Pandazis were 
excellent, since he left a very substantial sum of money. After having fulfilled what he 
thought would be his obligations, one half was given fo his nephew Pantaleon Galanos 
and the other half to the Principal Academy of Athens to which he also left his 
«Sanskrit Books, Writings, translations and Meenskey’s Dictionary in three volumes.” 
We know that the “ Principal Academy’? became in 1837, the present University of 
Athens and Galanos is considered as one of its benefactors. 


For most of our information we have to rely on Gennadios. He tells us in the 

* Hellinismos’, that Galanos’ books and writings went first to London and reached 

Greece only in 1837. In Athens in the library of the newly born University the MSS. 
yore bound into volumes and due to the lack of specialists in Sanskrit, during the 

binding, mistakes were made in the sequence or the subject matter. Much later in 


1892 the official catalogue of manuscripts held by the National Library of Greece 
appeared in Athens edited by I and A. Sakkelion. 


ne In ui the Ephore of the National Library G. Kozakis Typaldos assisted by 
the Keeper of Printed Books, G. Apostolides started editi E 
manuscripts. i iting and publishing these 


Galanos’ MSS in the National Library of Ath f : 
 Library’s catalogue of MSS in twenty volumes under De cis or bade 
MSS, ten have been published in 7 Volumes, and they ate the Nr. 1842 1843 1847 m. 
. 1849-1852, 1854-1855. It was an arduous work that G, Typaldos i: d ; d A k à 
spending most of his personal fortune in these publications. Those T: “al LEM 
peared posthumously in Athens (1845-53), 12 years after Galanos’ iow ERE 
sive correspondence with the well-known Sanskritist Lassen S his 
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I mentioned earlier Professor Siegfried A. Schultz and whoever in modern times 
will study Galanos' work, will have to refer to his exhaustive and enlightened articles % 
I will anyhow like to discuss the work which has been done with some personal remarks, 


(1) It was under the name *' Forerunner of Indian Translation of Demetrios 
Galanos” that Vol. I appeared in Athens in 1845. Joh, Dumas was the editor of this 
first volume, in which at the beginning he gave a short biography of Galanos, some 
letters and his last will. The Greek translation of the Sanskrit texts contains : 


(a) 330 verses from Bhartrhari's Niti, Srngára, and Vairágya Satakas. 
(b) 86 verses (70 folios) of Laghu-cdnakya. 


this text has been published as late as 1862 in India and afterwards by Bergaigne in Paris 
in 1872. 


(2) The second volume of the “Forerunner” edited by G. Typaldos (Athens 
1817) is also a work translated for the first time by Galanos in a European language. 
The Bdlabhdrata by the Jaina Amaracandra Siri, being a text of the 13th century from 
Gujerat, is an abridged version of the Mahabharata and in this as in Vol. I of the 
«Forerunner ”, Galanos must have had access to a MS, since we know that this 
text has been published for the first time in the Pandit of Benares in Volumes IV-VI as 


late as in 1869-1871 A.D. 


(3) G. Typaldos had undertaken also to edit (Athens, 1848) the Bhagavad Gita. 
As I.mentioned the MS is dated Kashi, November 12, 1802 and it is the second known 
translation of the Gita in a European language after the one Wilkinson did in 1785. / 


Since Galanos’ Greek of the end of XVII century A.D. was not accessible to 
all Greeks, an edition was published lately in which the translation of Galanos and a 
second one in Modern Greek of T. Vratsanos on the Opposite 12 धिधारचा (Athens, 
1966). I can't say that it was a successful attempt, since both the introduction in the 
book and the Modern Greek translation are full of inaccuracies, mistakes and at times- 


childish statements on Indian religion and philosophy. 


of the Catalogue of the National Library, comprising 203 


. 1849 
(4) MS Nr edited and published again by G. Typaldos (Athens, 1850). 


folios was the Raghuvamsa, 


(5) MS No. 1843 is an extremely interesting ONG, also edited and published 

by G. Typaldos as the fifth volume of the “ Forerunner CE ). 3 he : iu uc 
o rum ding to the note on the MS EM was finished in October 1 24. 
E UR of G. Typaldos we can ollow his arduous search for the 
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Sanskrit MS of the translated text. Lassen, with whom he was corresponding, informed 
bim that there was only one* manuscript known of this text in London, but never 
published, nor any details known about it. In March 1841, he impressed on Typaldos 
to publish it and highly praised Galanos’ translation.* 


In July 1974, I was for a month the guest of Prof. Suniti Kumar Chatterji, 
who was very interested in the work of Galanos and also very intrigued from the way 
this pioneer’s work in Sanskrit studies was never acknowledged. For years he had 
done efforts to find the Sanskrit MS of '*Itihasasamuccaya ", without success. It 
seems, according to him that the Sanskrit MS has disappeared, or at best, could not 
be found in the collections of Sanskrit MSS known to him. He asked me to translate 
the Introduction and the translation of Galanos. For a week I was orally translating 
and he was taking notes. According to him, it seems, that it is a text in which the 
writer collected a number of ethics * from the Mahabharata, Prof. S. K. Chatterji 
remarked that Galanos seems to have been particularly attracted to Mss. having to 
do with Dharmagastra and was never concerned with Vedic literature in general. 


(6) The sixth volume of the “Forerunner” comprising MS Nos. 1842, (first 
part), 1850 and 1852 was also edited and published by G. Typaldos (Athens, 1851). It 
contains long extracts from Hitopadesa, Paficatantra and Sukasaptati. 


(7) The last and seventh book of Galanos' translations to be edited and 
published by G. Typaldos and which appears as a third part of MS 1842, was Devimahat- 


myam, chapters 81-93 of the Markandeya Purana, being mentioned in Galanos’ MS 
as ** Durgd™. 


: Here end the efforts of G. Typaldos who seems to have stopped because of 
lack of funds. 


/ 


There is still a bulk of MSS lying unpublished in the National Library, most 


of them pertaining to an enormous and varied lexicographical work which seemed to be 
his main interest. ५ 


Typaldos announces in the introduction of Volume VII of the Greek translation 
of Devimahatmyam that he is unable to continue his efforts futther on and has to give 
up his plans for publishing Galanos’ translation of Bhagavata Puránam. Besides the 


* The New Catalogus Catalogorum Vol. II, Ed, Dr. 

- University, 1966, p. 246 records nearly 100 MSS of s ea Ae. 

_ available in MSS. Libraries in India and outside. This work contains about E. E 

. from the ‘Mahabharata. The Itihasasamuccaya has been printed at Bomb Dm : 
II also refers to the ed. by Typaldos with Galanos’ Greek tr. (Athens I) A 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


ELIKI ZANNAS—GREEK CONTRIBUTION TO SANSKRIT STUDIES 277 


financial reasons, there was another serious problem: the text is incomplete. As Typaldos 
states in the “Forerunner”, “the remaining chapters were either not translated or 
were, as it is more likely, lost before the precious MS came into our hands ”. 


But it seems that he was trying to find a solution. He had again extensive 
correspondence on the matter with Lassen, according to whom the European Indologists 
were awaiting impatiently this translation. He was also in contact with Eugene Burnouf 
who through Typaldos was acquainted with Galanos' translation and knowing Greek 
consulted it. Typaldos had great hopes in Burnouf’s work feeling that it will be a help 
to fill Galanos translation gaps. But Burnouf died without finishing * The Histoire 
Poetique de Krishna’. Only partsI- UL appeared in Paris 1840-1847 and much later 
towards the end of XIX century ; the rest was translated into French, by others . 


An important part of Galanos’ research is on lexicography; MS Nrs. 1836 to 
1840 and MS 1853 deal with his lexicographical works. Obviously Galanos was an 
excellent “philologist”, in the real and deep meaning the word had in XVIII 
century A.D. lt isn't surprising, since as I mentioned he was trained by the outstanding 
grammarian Panagiotis Palamas at Messolonghi and the famous philologist Daniel 
Kerameus at the Patmian School. Possessing so deeply classical philology, it was but 
normal that once in Calcutta he acquired a philological knowledge of Sanskrit-Persian- 
Bengali-Hindustani and other vernaculars, which is testified by MS No. 1837 and 


No. 1838. 


It is obvious that Galanos was not only aware of the late discoveries of the 
close relationship between the Indo-Aryan languages, recently proclaimed by William. 
Jones in 1786 (Galanos had just reached Calcutta in 1786) but trained ashe was in 
classical philology, he accepted, adopted and took even further the new discoveries. 
Persian-Sanskrit-Greek, Hindi-Bengali and other vernaculars are used in MS Nrs. 1837 
and 1838. A valuable lexicon of Sanskrit synonyms in MS Nr. 1841 and though in- 
nskrit-Greek glossary. This is unhappily incomplete but as Prof. 
s it contains many unusual words which cannot be found in 
feels that Weber did not inspect this MS or know about 
fit were made in the shorter version of the St. Petersburg. 


complete a unique Sa 
Siegfried Schultz state 
ordinary dictionaries and he 
its existence since no entries o 
Dictionary. 


This incomplete and short survey of the impressive work Demetrius Galanos 


left us is meant to introduce a very little known ‘Greek Sanskritist and “ Forerunner ” of 


Sanskrit studies. 
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NOTES 


1 The Sinai Greek Orthodox Monastic crder had its center in the Sinai Peninsula 
but Convents in Southern E urope, Athens, and Constantinople. Monastery St. Catherine 
at Mt. Sinai was also known asa Centre of Hesychasm. We of course do know about 
Galano's connection with them also from his correspondence with his nephew Pantaleon 
in December 1529 in which he is urging him to come and meet him in Benares and says 
he has already written to the fathers of Mt. Sinai about his requisites if he goes. The 
reference must be to the branch of Athens or Constantinople and not the main monastery 
in the Sinai Peninsula. Since to go from Greece to Calcutta through Sinai is a very 
complicated route. 


2 Genpadios maintains in the reprint of ५ Hellinismos” (February-April 1930 
p. 11 f. in translation) : “The grave of D.G., the Athenian is located in the Old Anglican 
Cemetery of Benares, to the left when one enters from the road through the gate; it is the 
ninth when one counts the graves from the entrance ; under the second Nim tree by the 
road wall." 


3 Prof. Siegfried A. Schultz of the Catholic University of America devoted 
3-4 years in studying and researching on Demetrius Galanos' life and work. The result 
of his long arduous and thorough research came out in three enlightened articles. Prof. 
S. A. Schultz is the only scholar up to now who studied so thoroughly Galanos’ MS 
Since he “has the great advantage to be at ease both in Sanskrit and in Greek (Ancient 
and Modern). Everyone of us, who dealt with Galanos, owes a lot of the information 
known today (specially for the MS part) to Prof. S. A. Schultz, and I am particularly 
grateful to him. His enlightened articles are chronologically the following : 


(a) “ A Greek in India: Galanos”? published in < Bhárati", Bulletin of the 
College of Indology, Banaras Hindu University, No. 9 Pt. II, 1965-66 ; (b) ** Demetrius 
Galanos (1760-1833) : A Greek Indologist ” published in JAOS, Vol. 89/Nr 2/April-June 
1969 ; (c) “ Demetrius Galanos, a Greek Scholar in India” published in “German Scholars 


in India" Contribution to Indian Studies, Volume 1t/1976/p. 252-263, Nachiketa 
Publications Ltd., 1976. 
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An Old Sinhalese Inscription from Arikamedu 


IRAVATHAM MAHADEVAN 


Madras 


Eighteen Potsherds bearing graffiti consisting of very brief and mostly frag- 
mentary inscriptions in the Brahmi script were excavated in 1945 by Mortimer Wheeler 
at Arikamedu (Virampatnam) just south of Pondicherry (Wheeler, 1946). The ex- 
cavations have proved that this site on the East Coast of South India was an important. 
*[ndo-Roman Trading Station’ which flourished during the first two centuries A.D. 
A few more pottery graffiti with similar Brahmi inscriptions have also been found at 
Arikamedu by the French archaeologists who worked on the site both before and after 
Wheeler’s major excavations (Casal, 1949). The Arikamedu graffiti, while few in number 
and insignificant in contents, have nevertheless proved to be of outstanding importance 
on account of their secure dating in the first two centuries A.D. for the study of the 
early Tamil-Brahmi inscriptions (Mahadevan, 1971). In an earlier paper I have also 
identified Arikamedu (Virampatnam) with the old port Virai mentioned in the Sangam 
Tamil Works, e.g. 4kam, 206 (Mahadevan, 1970.) 


2. One of the graffiti published by Wheeler is in Prakrt language and written 
in the Khusbana Brahmi script of First Century A.D. (Wheeler, 1946: No. 3). I have 
published another Prakrt inscription on a Potsherd found earlier at Arikamedu belonging 
to the same age but written in Southern Brahmi characters (Mabadevan, 1973), The 
rest of the Arikamedu graffiti (except a few which are too fragmentary to be read pro- 
perly) have generally been considered to be in the Tamil Ps and written in the 
Tamil-Brabmi script. I propose in the present paper to identity one [of the graffiti found 
by Wheeler, which has so far been assumed to be in Tamil, as in EI in Old 
Sinhalese language and belonging to the same age as the early cave inscriptions of 


Ceylon (Sri Lanka). a 
d on a potsherd bearing the excavation. 
number AK V-117 and has been published as No. 18 in Wheeler's Report (Ancien, ae 
Vol. 2 (1946) Fig. 47, P. 113). The pottery is of coarse fabric (Wheeler, E b T 
ilustrated in Fig. 19) which, according to Wheeler, was the most pena e He ome 
in Arikamedu and probably served as 8 cooking vessel: Mac she was foun i 

Northern Sector of the site to the south of the large building h.e asa xt pa 
The exact stratigraphy of this sherd is not recorded in the Report, e is 5 d 
stated that all the graffiti belong to the first and the second Centuries A. . (W E 


1946: P. 109). 


The inscription in question is incise 


the sherd is a single word consisting of three characters. 


inscription incised on : 
ae be a complete text (Fig. 1). Es 


in the Brahmi script and appears to 


$ 
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MAA 


Fig. 1. Arikamedu Graffito 


The earlier reading and interpretation by the team of epigraphists | (B. C. Chhabra, 
N. P. Chakravarti, N. Lakshminarayana Rao and K. V. Subrahmanya Aiyar) who edited 
the section on inscriptions in Wheeler's Report are reproduced below : 


18 AK V-117 Three letters reading buttd i.e., the Tamil form of Buddha, tbe 
name of a woman. 


This reading is suspect on several counts. Firstly, the term Buddha is never 
found in the feminine gender in the form buddha. Secondly, if the word were in Tamil, 
one would expect the form puttd or puttai (cf. tevva-tattai for Devadattà in Wheeler 1946 > 
No. 19) rather than the hybrid form buttd. Lastly, the third letter at the right end is 
unlikely to be fa as the lower right limb is shorter than the left, while both limbs are 
generally of the same height in 16, and further as the upper right line slants downwards 


unlike the medial sign for—d which is generally horizontal or occasionally slanting 
upwards. 


The clue to what I now consider to be the correct reading came first from 
palaeographicul considerations mentioned above ruling out the reading tZ for the last 
letter. The letter is in fact s'a written in the linear form most frequently found in the 
early cave inscriptions of Ciylon. The identification becomes certain when one com- 


pares the last letter of this record (Fig. 1) with the first and last letters of the very 
frequent final word S’agas’a (Pkt, Saghasa, Skt., Samghasya) occurring in numerous 


cave inscriptions of Ceylon (Fig. 2). 


Fig. 2. Ceylon Cave Inscription 


epigray hists who edited this inscription CoN failed to recognise this letter correctly 
ly because s'a is not found In Prakrt inscriptions (where the palatal sibilant s'a 
the dental sa) and the form of the letter in Brahmi and in the later 
Wi Eenceally entyed like a horse-shoe- unlike the linear form 
are the Table in Sivaramamurti 1952, Fig. 59 for the Indian 
S fans 1970: opp. to p. xvi for the Old Sinhalese forms 
“ out the fact that the last letter of this Arikamedu 
pany Ceylon cave inscriptions. 
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The revised reading of the text proposed by me is bu ta fa. The reading itself 
suggests that the language of the text cannot be Tamil and that it is in fact in the 
Old Sinhalese language. The identification of the language is certain because the 
revised reading conforms to the regular rules of phonology for ancient Sinhalese 
epigraphs as formulated by Paranavitana (Sigiri Graffiti, Vol. I, PP. Ixxviii-xciv; Early 
Brahmi Inscriptions, pp. xviii-xxxviii). The relevant rules are as follows: 


(i) Loss of aspiration : 


Consonants which are aspirated in Old and Middle IA languages are found 
without aspiration in Old Sinhalese :— 


Examples : 
abhaya — abaya 
dhama — dama 
sagha — Saga (Fig. 2) 


(ii) Shortening of vowels: ‘ 

The long vowels of the Old and Middle IA languages are regularly shortened | 
in Old Sinhalese. This change is universal and is in fact the most characteristic feature 
of the Old Sinhalese language. 


Example : 
agata — agata 
gramapi — gamani 
samghaya —  $agaya 


(iii) Use of palatal for dental sibilant in genitive case-ending : 


The substitution of the dental sibilant sa with the palatal sibilant sa in genitive 


case-ending (-sya in skt. and sa in Pkt.) is characteristic of the earlier Ceylon Cave 


inscriptions. 


Examples : 


saghasa — sagasa (Fig. 2) 
putasa —  putaía 
ganasa = ganasa 


to notice that in the later Ceylon cave inscriptions, the 


i levant. here iS MES 
हट an A is generally avoided and the genitive case ending is 


use of the sa in the place of sa 
transformed from -sa to -ha. 


Examples : 
Putaía —  putaha 
gutasa —  gutaha 
36 
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Applying the above three rules of phonology, we can equate the Arikamedu text 
with.the corresponding Middle Indian Prakrt and Sanskrit forms as follows . 


Old Sinhalese : bu ta $a 
Middle Indian Prakrt : bhü ta $a 
Sanskrit : bhü ta sya 


Thus the word denotes a personal name bhüta in the genitive case (bhiitasa) and 
means (the vessel) of Bhüta. 

With this identification, we can recognise the unique contribution of Arikamedu 
to South Asian epigraphical studies as we find here three or probably four variants of 
the Brahmi script used to record three different languages, viz. 


Language Script Examples 
ee 
1. Middle Indian Prakrt Khushana Brahmi Wheeler (1946): No. 3 


2. do Southern Brahmi Mahadevan (1973) : No. V 
3. Tamil Tamil-Brahmi Wheeler (1946): No. 9 

i; Mahadevan (1973): No. U 
4. Old Sinhalese Geylon Brahmi Wheeler (1946): No. 18 


RRR — 

When we add to this list the Latin language in the Roman script also found 
at Arikamedu (Wheeler 1946 : pl. XXIII), we get some idea of the unique importance of 
Arikamedu as an international trading centre and entrepot in South India around the 
turn of the Christian Era. 
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Sumptuary Laws for Buddhist Novices 


PROF. J. DUNCAN M. DERRETT 


London 


Jayaraksita’s commentary! on Sri-ghana’s Acára-samgralia seems to have been 
written between A.D. 40 and 1000. His reference to a particular table of currency 
may help to date him more closely. The slokas have been lost, apart from quotations 
and pratikas. We have little idea what Sri-ghana wrote. The commentary eaplains 
words thought to be ambiguous, and we must be thankful that we have as much as we 
have. Three questions arise: (a) what sources did Sri-ghana use, and how far was the 
learning reflected in this text representative of the vinaya which, as we know, was not 
systematically arranged in the case of novices?; (b) does Jayaraksita throw light on 
the practices and outlook of his time? ; and (c) how many of the principles and precepts 
kept contact with Hindu learning in related contexts? The Buddha adopted and adapted 
in order that the sangha should not be an unfavourable, or a 
o what Hinduism in any of its early forms then offered. The 
time, and, as Hinduism developed, corres- 
d even within so conservative a discipline 


ancient Hindu notions, 
disadvantaged alternative t 
principle must have persisted long after his 
ponding developments ought to have occurre 
as the vinaya. i 


We are concerned with the discipline of novices. They were a variety of ascetics, 
not yet full members of the sangha. The reason why apprentices have to live austere 
and deprived lives, whether as Hindu pupils of a celebrated Vedic specialist, or as Buddhist 
novices, or, for that matter, as eighteenth-century artisans in London, is really that in 
order to make the system of education and training effective, a strict, obvious, visible 
distinction has to be drawn between the immature and the mature state. Biologically 
the pupil may be ready to marry and take on the pleasures and pains of a home which 
he can maintain by his earnings. His enjoyments would then symbolise his gene 
of his purpose. But there is more to it than that. Power and का व go poe ie 
and signs of power are characteristically regulated and hierarchical. n. Bs 7 
trains the untrained bears symbols of his own status and achievement (like the Roman 


d. S oo oe त त काता 0) (Patna, 1968). See 


a Sri aca i -tika, e 

1 Sphutartha Srighanacara-sangraba-f1Ka, (Patna, 
A.S et Guna importance of Sanskrit literature preserved in Tibet; A.B.O.RI., 
35 (1954) 54-66 at 63ff. I have dealt with this text at * Mrsa-vada-virati, Vishveshva- 


ranand Indological Papers Series 491, Vishvesbvaranand Indo. J. E Pom 
also ‘Adattadanam: valuable Buddhist casuistry ’, Indol. Taur. 7 (1979), pt. I (Ludw 


Sternbach Felicitation Vol.), 181-194. 


2 19 pagas of cowries to the karsapana : see adattadana-virati, paras. 3. 42. 
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toga virilis): he cannot relate himself paternaly to the apprentice if the latter, as it 
were in competition with himself, bears signs of equality with him. So the distinctions 
n garb and consumption, particularly conspicuous consumption, between a teacher and 
a pupil collectively correspond to the psychological motivation of both. 


Buddhist monks are permanent ascetics: what is relevant here is the * visibility ° 
of distinctions between the monk himself and the layman. Other religions too, even 
those which have no professional ascetics, adopt differential garbs to assert claims to 
differential ‘holiness’. When the Buddhist novice undertakes ten vows of abstention 
(Siksapadas), which in fact introduce him sensibly to the permanent and further-reaching 
restraints of tbe monk, he is undertaking a ‘visibility ' distancing him rather from the 


Jayman than from the monks who are his preceptors and mentors. We shall consider three 
of the ten here; they speak for themselves, 


I. uccasayana-mahasayana-virati * (no. vi). 


Uccasayana means literally a ‘high couch’, but this means any couch higher (from 
the ground) than eight finger-breadth's of the Buddha, 24 finger-breadths of an ordinary 
person (!). Mahdsayana means literally a * great couch’, but here it means a couch made 
of gold or silver. Sri-ghana obviously took the view that seats came within this topic, 
and went on to deal with allocation of cells. Relative status is after all the gist of the 
matter. The height of the couch above ground is determined by the length of the legs; 
these must not be more than 18 inches long (which is high 1), roughly a cubit (hasta, 
pramaánam). The novice may sit or recline on a dais or throne a cubit off the ground 
not counting the rope stringing (which naturally sags lower) It is a duskrtam to sit on 
a high dais or throne. Even if the bed etc., is within the cubit in height it is forbidden 
to make it of gold or silver. The reason is that he may touch gold or silver accidentally 
with (i) the body, c.g., hand, foot, etc., (ii) his clothing ; or (iii) his parasol, etc., which 
is forbidden. If touching is forbidden, utilising it is a fortiori disallowed ! Could beds 
and X ee a Ho or silver be sat on if they belonged to the sangha, on the basis 

fe) H . . . . d 
CEE mis risen: orgy, कका 
individual. One must continue to try to be watchful.? NEL D ome 


One must not sit on a bed, etc., of canonical hei A : 7 
] A ght without a t 
The ascetic must put one on, not made of grass or leaves, but of a ne Eee 
_ ‘Thin cloth may be spread threefold, coarse cloth twofold, and blankets 5 4 12 
thickness. The number of folds depends on the type of M with a single 


ज 
1p. 61 of the edn. For the subject see C TM be 
Monastic Terms (Benares, 1975), 39. ">. Upasak, Dictionary of Early 


it pariharaya yatna Asteyah (? astheyah), 
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What should one do about beds and seats that belong to the sangha and are 
too high? The legs of such beds, etc., should be fixed into thrones or inside hollow 
bed-legs. Ascetics can utilise beds, etc., belonging to the sangha, Alternatively one 
can fix the legs of excessive length with four bolts. It is not elear by whom or how. 
Now the allotment of the sangha's beds etc., is dealt with later. Ifa platform is con- 
structed with long legs to protect sugarcane, barley, wheat, etc., from rats, etc., an ascetic 
on a journey can sleep on it. But assuming he uses a bed etc., belonging to a layman, 
he must not lengthen its legs, lest (and these are Sri-ghana's expressions) the public 
should ridicule him.? 


The sangha's vihdras (cells) should be allotted on the basis of the novices- 
seniority by ordination. Where novices are many and cells few or small, up to twelve 
novices can be allotted to a cell, but even so at least a cubit less the fist (14 inches of 
space) should be allotted to each novice! If the cells are more numerous than the 
novices, each of the latter could have several cells to move about in. If beds etc., are 
few relative to the number of novices, the senior may sleep on a dais, the junior on a 
bench. If there is not enough to go round, the sargha’s beds, etc., should be allocated 
on the principle of seniority so that, as it were, the senior sleeps at the root of a tree 
while the junior sleeps out in the open. A senior monk should not ordain a fellow 
brahmacári during the rainy season (and so exacerbate accommodation problems or cause 
sleeping places to be reallocated). It is a wrong-doing to ordain one. Allotment of 
beds and seats is necessary, says Sri-ghana in a lost loka, not to accustom particular 
members to luxury, but to protect enjoyment such as makes for the perfection of those 
who will cut the fetters and so establish the self.? 


Should all the cells be allocated? No, rather it is a question of their quality. 
Where the cells are more than the ascetics the former should be categorised for the 
accommodation of monks who come. Allocation should be made in order of seniority,® 
but starting with the youngest. The best cell should be allocated to the senior arrival, 
the middle to the junior, and the worst to the very juniormost. 


j 
| 
| 


What is the reason why the basic prohibitions were made by the Buddha? 
Because an excessively high bed. etc., causes pride and conceit in the novice or is 


an occasion for the public's derision. 


LLL E MSI 
1 ma bhūj janavadhyanam. 6 
2 [? samskára-paripalana] : samskaretyadi, chinnagranthyadi-karanam samskarak- 
tatra svatmavasthitih paribhogah. paripalanam samraksanam. 3 ' 
f iori .6.4,esp.:... aggasanam . . . yatha- 
sn respect for seniority see CV VI. 6 ue l "i 
vuddham pafibahitabbam. See Gilgit MSS., ed. Nalinaksha Dutt, III/3 (Srinagar, 1943 


121-144 (Sayanásana-vastu) p, 123. T " : 
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(a) The vinaya is rich on this subject, and there js much the text des not 
reproduce, as well as details not in the vinaya which I have to hand. A text omits 
the nineteen types of couches, coverings or mattresses forbidden. Offences by monks 
in this context form pdcittiya (Pali) no. 87. The distinction between sitting and sleeping 
on a visit to a householder is omitted, like the fact that notched ends may be 
excluded from the computation of finger-breadths. The list of beds and chairs allowed 
to the sangha is omitted. There is correspondence. however between our text and 
Cullavagga VI. 2. 5. Digha-nikdya i. 7 deals with high and great couches. A layman 
observing uposatha should abstain from the same. 


Allotment of space is dealt with at Cullavagga IV. 4, 3ff VI. 6. 4, cf. VI. T. 
Property made on purpose for the sangha was not to be allocated on the principle of 
seniority amongst monks (and no doubt beds etc., made specifically for a single monk?) 
(ibid.). At CV. VI. 11-13, 15 accommodation problems are dealt with in more detail. 
When places were unallotted the allotment could be according to cells.; if there were 
spare cells, each monk might have more than one. Allotment should be fixed only 
during the rainy season. A late arrival is not entitled to allotment ; no one can shave 
two lodging-places ; two monks may sit on the same seat if within three years of seniority 
of each other. Unsuitable furniture received by the sañgha is to be adapted (CV. VI. 14). 
Travellers are to be shown their beds (by novices, who are in charge of this), and told 


about occupancy of rooms—this is where the sangha's equipment becomes important 
(CV. VIII. 3). 


(b) It is evident that travelling monks were not: very numerous by the time of 
this text; yet the re-allocation of sleeping places and beds for the rain retreat implies 
that informal and ad hoc associations of monks in monasteries had not disappeared, and 
must still be provided for. One gets the impression that novices were not all that 
‘common: and if recruits were not very common the sangha itself was not very substan- 
tial; yet there is no suggestion tbat the institution was waning—indeed the very ap- 
pearance of this treatise suggests the reverse. It is clear that even novices were capable 
of expecting to be treated with honour by householders, and had to be careful as to the 
lengths of the legs of beds they lay on for a siesta! Like monks they must be careful to 
avoid lying on beds of uncanonical height, though they might sit on them! There is no 
need for the novice to be concerned about the large variety of beds and couches, covers 
and coverlets which the monk must avoid according to vinaya. Perhaps the requirements 
of the sangha were, by this time, common knowledge. However, the possibility of beds 
and seats ornamented with gold and silver being given to the sangha was still to be 
‘taken GSP 


- 
Di 


(c) As for the Hindu learning, Apastamba I. 2.8.8 provides that the brahmacari 

sit higher than his teacher, nor (ibid,, 9) must his seat have more legs, 707 
the seat be more firmly fixed (10). He may not share a seat with his teacher f The 
ahmacári most, thus, not be better or more honourably seated than his teacher. Mang 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


J. D. M. DERRETT—SUMPTUARY LAWS FOR BUDDHIST NOVICES 287 


says (M. 119) he must not sit on a couch or seat occupied by a superior (or senior) so as 
to share it. At II. 198 he says, ‘while his teacher is near, his bed or seat shall be low 
(in both cases Sayydsana, not our Sayandsana, though the meaning is the same). It is a 
matter principally of etiquette. In comparison with the teacher's his seat or bed must 
be low (Kullüka: gurusayydsandpeksayd nice eva éayyásane . . . sydtám). See also 
Ap. I. 2, 21.6. 13-17; Gaut. II, 14-15, 21; Visnu XXVIII. 12, 13. The dharmasastra 
position is that he must not arrogate to himself a status superior to his teacher or senior. 
Even the circumstances when he may sit with his teacher are listed (Manu II. 204). The 
Buddhist position is that a novice (as later in his capacity as monk) must eschew symbols 
of status, and be subject to a moderate degree of humility. The Buddha was certainly 
aware of the Hindu notion for he allows junior monks who instruct senior monks and 
senior monks undergoing instruction from juniors to sit on seats of equal height 
(CV VI. 13) ; But a parivasika monk (under suspension) must sit at a lower level 7. 


II. nrtta-gita-váditra-visoka-darsana-virati (no. vii). 


Flinging the arms about is ‘ dancing’: the Buddha called it craziness.? “Singing” 
would be the lamentation, i.e., crying, of those who have rooted out the roots of all misery 
and are skilled at stripping the leaves of ignorance. The Blessed One therefore said no 
ascetic should play the veena, flute, mridanga, or any other musical instrument. Where 
men and women are carefree and have gone to some place (for amusement as at a festival) 
the place is called ‘carefree’ (vifoka) and the ascetic must not visit it. If any novice-is 
feeling jolly and dances, sings or plays a musical instrument, it is a wrong-doing. 


(a) We are in the presence of a prohibition the exact scope of which seems 
to have been in doubt by our time, and perhaps for long previously. Was the prohibition 
originally of performing, participating, or merely watching ? Or was it of both? In order 
to understand prohibitions of any kind it is desirable to consider the consequences if they 
were observed. If all forms of participation in music, dancing, etc. (including the theatre) 
are eschewed one thereby intensifies the distance from the laity, avoids association with 
cults of gods and demons, and is motivated to enhance the entertainment value of Buddhist 
practices and embellishments, e.g. chanting of satras and organisation of ritual exchanges 
with the laity whether at the monastery or at their homes and other conventional meeting 


places. 


CV V.2.6 forbids going to see dancing, singing, or music. The Chabbaggiya 
monk (as usual) went to a festival at the mountain-top at Rajagrha (I gondoz if there o 
one). The public were indignant (the usual occasion for. the Buddha’s legislation’) E 


— 


1 Ibid., parivasika-vastu. z TIT 
E ean This does not mean that non-crazy dancing s ! E 

ih : 1 aryana militakhilakusala-milanam 
3 yaccoccaihsvarena gitam etad aryanam  samunm $ 


ajñāna-pațala-pațūnām ruditam kranditam iti. 
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these bhikkhus behaved like people enjoying the pleasures of the world (the usual com- 
plaint). Nuns’ pácittiya 10 is in very similar terms. What is forbidden is thus going 
ito see dancing etc. The seventh virati does indeed suggest seeing (darsana) dancing 
etc, but the traditional rendering of nacca-gita-vadita-visoka-dassana (MV I. 56) is 
* dancing, singing, music, and seeing spectacles. See VA 925. So the phrase appears at 
Digh. N. 1.5; Ang. N. 1. 212, 2.209. It will be observed at Digh. N. I. 5, 10 that the 
Buddha is praised for (1) not being a spectator at shows with dancing, singing, and music, 
(2) abstaining from wearing, adorning, and ornamenting himself with garlands, scents and 
unguents, (3) using lofty or large beds (sic). The order of words in the Pali is similar to 
our viratis. Gotama does not visit shows: Digh. N. I. 6, including musical shows. At 
Ang. N.1,212, 15 a lay person keeps uposatha by abstaining from nacca-gita, etc., and 
mala-gandha, etc., mentioned in that order. At Ang. N. II. 209,9 the monk abstains from 
nacca-gita, etc., mald-gandha, etc., uccasayana, etc., in that order. 


(b) One gets little impression of the condition of monasteries of our author's 
day from this virati, save the reflection that the young novices must have been seriously 
constrained if they could not demonstrate in conventional ways that they are * feeling 
jolly’. Perhaps persons much inclined to ‘feeling jolly’ would not become novices. At 
any rate they were prohibited not so much from attending entertainments of these types, 
but from performing in them. This would have the effect of restraining monks from 
accepting as novices gifted youths who might become skilled at amusing them, and attract- 
ing visitors (on those grounds) to the monastery. The ostensible reason was that people 


would not like their monks, who enabled them to * make merit ', to enjoy the pleasures 
of the world. 


(c) One would think that this taboo would hardly apply to brahmacdris. The 
Gopatha-brahmana 1. 2. 7 forbids the student ‘lying higher up’, singing, dancing, running, 
spitting. If he lies higher up his * dwellings’ are born repeatedly; if he sings they run on 
continually with lamenting (note a point of contact with our text) ; if he dances they 
constantly carry out dead people; if he runs they cohabit with creatures ; if he spits, only 
into the midst of himself (but a mantra avoids this). Ap. I. 1.3, 11 forbids looking at 
dancing (anrtta-darsi). Dancing itself, singing, and playing musical instruments is forbid- 
den by Gaut. II. 13 (Haradatta I. 2, 19, Maskari 2.19), So Visnu 28.11, Baudh. 
1.2, 3.24 (Govindaswami IN. 25). Manu at II. 178 ends the passage on abstentions with 
nartanam gitavidanam. The order is identical with ours and this can hardly be a coinci- 


dence. Kullüka explains that playing the veena or the drum must be avoided. Medhatithi 
Il. 178 Uu ing i > : : : 
dc eona all acting in dramas is forbidden, dancing to amuse people, and 


lS n NNN शका य S S 
i 1P. V. Kane, History of Dharmasástra 111, 2nd edn : 
» , . (B. 
the topic very cursorily at p. 305. The anthropological aspects ee toad ps 
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III. gandha-málya-vilepana-virati (no. viii).: 


The novice can wear perfume such as sandal, etc., if he is sick! If the physician“ 
so orders. But a method must be observed: first the perfume must be offered to 
the Buddha, and then he may put it on, not otherwise. In a place open to the public he 
must not remain, even if sick, with his limbs smeared with sandal paste, etc. If he wants 
to go outside he must wash first, Likewise he may wear a flower garland, provided he 
first offers it to the Buddha, if he is sick. If an ascetic is often afflicted with eye-ache, 
violent headache, or the Onslaught of the female demon Pütanà he may weara flower- 
garland on the head. He must not make a girdle of it. 


An ascetic must not anoint a limb, i.e., his face, etc., with the powder of yellow 


orpiment or sandal (or other sweet-smelling) oil because of its colour or to complete his 
toilet. 


Why did the Buddha forbid dancing and the rest? Dancing, singing, playing 
instruments, watching *carefree' (performances), wearing scented garlands and unguents 
create emotions unbecoming in an asectic, encouraging conceit enraging the public, i.e, 
causing it to despise him, and therefore they are blamed. 


By the way, there is a further prohibition. One must not look at one's face in a 
mirror, oil or water-vessel, No one may look at it except one who is sick with a pain 
in the head, caused by a wound in the head due to a boil, etc, The ascetic must not 
adorn his face with oil, nor even with water: unless his face has broken out or he has a 
head-disease. An ascetic cannot adorn his face with the powder of sandal or saffron; 
he is, however, allowed to place a sesamum-poultice or the like on a boil to soothe it. But 
if he fails to observe this rule because of laxity or the like, it is a wrong-doing. 


(a) Anointing the face and painting the body is forbidden at CV V. 2,5 (nuns. 
CV X.10.3—no doubt it was a greater deprivation for them). But it is allowed in a 
case of eye-disease. A list of unguents and cosmetics allowed to sick monks appears 
at MV 5. 11. CV V. 2.4 forbids looking at the face in a mirror or a bowl of water. An 
oil-container is not mentioned. Looking at the reflection of the face is permitted on 
account of a disease, if a monk did not believe other's reports on the sore he bad on 
his face. The Buddha himself abstains from mala-gandha-vilepana-dhdrana-mandana- 
vibhisana-tthana (Digh. N. I. 5.10). His general aloofness from adornments and cosmetics 


is stated loosely at Digh. N.I. 7. 


Í i i icted and poorly-balanced diet, and with 
(b) I well believe that with a restricte í i 
razors not always sterilised, monks well might have headaches, bowel-complaints leading 
to such symptoms migraine (which is associated with unsuitable mixtures of foods), 
and above all, boils and skin-diseases. The taboo on looking at the face, however, 


— 


1 p. 66 of the edn. = 
37 
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has, as such no connection with adornments; though obviously if one is concerned to 
‘adorn oneself a mirror is handy ! Washing the face carefully, or asa form of S osana 
(surely the most basic?) would come within the Buddnist taboos on monks’ hygiene. 
Avoiding the ascetic practices known in India, even to this day, of extreme squalor, and 
avoiding the quite ordinary enjoyments of people above the line of utter poverty —washing 
well, putting on freshly laundered clothing, adorning the person with scents and flowers— 
the Buddhist monk took, characteristically, a middle path. 


(c) Anointing himself (particularly the head) with perfumes or oils, embellishing 
himself and wearing garlands are forbidden to the brahmacdri while living with his 
teacher at Ap. I. 1, 2.25, 27,1. 2.8, 2-3. The other items make it clear that it is 
a sumptuary principle adopted out of respect for the senior. Sandal provides 
the chief illustration. Ujjvalà on Ap. I. 2.8, 2-3 explains that the ‘head ' is mentioned 
only to illustrate the general proposition. The hair of the head or moustache is not to 
be anointed with dmalaka, etc. He should not wear garlands or ointment or embellish- 
ment in any place where he may be seen by seniors from his dedrya downwards. Anoint- 
ing is forbidden by Visnu XXVIII. 11 ; ointment, perfumes and garlands by Gaut. Il. 13, 
Baudh, I. 2.3, 24, Yajii. I. 33 as understood at Bālakrīdā on 32. The. latter happily adds 
that if health requires it ointments are permissible. Cf. Vas. VIT. 15. Manu II. 177-8 
lists the brahmacdari’s abstentions from honey to playing musical instruments. One 
notices how closely these ascetic rules agree with our list for sramaneras, but the latter, 
of course, are not forbidden to use shoes and a parasol. Spice and juices are included 
by Manu and those too are not forbidden in our text. Medhatithi on Manu Il. 177 
explains that what is forbidden is the intentional use of fragrant incense, etc., asa 
luxury. The smell of such flowers as do not exhilarate is not prohibited. On II. 178 
he explains that the use of oil or collyrium for medical reasons is not forbidden. 


Conclusion : 


T The Hindu brahmacdri, or apprentice in Vedic learning, had to abstain from 
many, if not all, forms of conspicuous consumption. Several of the taboos incid- 
E entally assist concentration, and effectively enable the teacher to perform his 
‘J function. Eagerness to ‘graduate’, as it were, and to attain maturity and house- 
holder status indirectly assists the learning process, and the uniform abstention 
om adult habits, even the habits of quite modestly-provided people, fits the status 
f the student, and not least of all, the student who learns in TONE under the 


teacher. That the system had a great deal of sense no one will deny, and 
cd XQ spontaneously developed similar techniques. However, the taboos 
inate primarily from such prudent or reflective considerations Notice how 
dia the student is not Supposed to smoke and drink ; but the taboo really 
the presence of seniors is added as a acter We note how 
e householder status already, are not दत to sh xual 
Ligier (though licit in themselves) in the presence of ठ 
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The Hindu rules appear to be concerned primarily to create a visible distinction. 
of status. The coincidence between the Hindu rules relative to a brahmacari and the 
Buddhist rules relative to a novice is no accident, but it is instructive in this way—the 
Buddha (for we suppose it was he) wanted to avoid public disapprobation of monks, and 
this would automatically embrace novices to a great extent. The public want to ‘make 
merit’, and this means that the sañgha in which they have ‘taken refuge ’ must be up to 
their expectations as a receptacle or fount of merit. Given that the Buddha’s ‘way’ is a 
middle path, the novices must, whatever their age, show the same restraints which Vedicl 
students show (within limits, which will originally have been thought out). But there is 
a basic difference. Whereas the brahmacari is under restraints only relative to his teacher 
and effective seniors, so long as he is under the age of marriage and in a real or virtua 
tutelage, the novice, preparing himself to be, not a householder, but a monk, observes 
the same group of taboos in order to abase himself before the public at large. These are 
the conventional visible signs of not participating in the householder’s style of living. As 
we are explicitly told in our text the novice must so comport himself as to avoid public 
reprobation, and, so far as he is concerned, to avoid conceit and self-satisfaction. 
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The Significance of Tala and Laya in Indian Music 


DR. G. H. TARLEKAR 
Poona 


The whole structure of Indian music is based on Svara and Tala. As per 
Matanga’s' definition, '* Svara is so called as it shines itself." The word Svara is derived 
in this definition from sva and raj. It is the sound that produces the raga (i.e., charm). 
Abhinava? mentions one explanation deriving it from the root svr meaning to sound or 
to warm and from svara in the sense of aksepa (i.e. applying or pointing to). “Svaras 
are so called asthey warm the state of mind, characterised by sound, making it give up 

its equipoise and thus due to extreme charm they point to their own existence in manifest- 
ing their respective domain or scope." According to him, **Svara is the tone that is 
creamy and charming, being of the nature of anuranana (resonance), arising out of the 
sound produced by the stroke at the place of Sruti". Similar is the explanation of 
Sarigadeva. He says? “ Immediately consequent upon Sruti, the sound, creamy and 
resonating, that delights the listener’s mind by itself is called Svara". 


Here the derivation 
is from Sva-+rañj, 


ER The musical notes appeal to the mind of the listener, mainly because of their 

; resonant quality. When any sound is produced it will last for some time and then 
disappear. Thus, in the employment of notes in music the element of time-measure is 
always there. The unit of time-measure is called matra (from ma to measure). 


There were mainly three types of units of time-measure in Vedic music,* hrasva 


(ie, laghu), dirgha (i.e., guru), and pluta. Hrasva is the time-measure of one matrà 


dirgha of two matras and pluta of three matras Matra was the measure of time 


In Samagana, which is the earliest Indian music av 

bp of màtrás was important. Om was of 34 matras 
ātrās each. Hrasva+2 mátràs formed pluta, 

the employment of 3 and } matra also 


ailable for study, the time- 
Pluta and vrddha were of 
and dirgha+-1 matra vrddha There 
There is duple and triple repetition as well 
e.g. toyàsl/toyàsi/; hau, hauhau. There is Stop after each parvan (i.e., 
. Ognai. This parvan has six matras, 0 

me or 1j matras. The term vrtti Seine PURE oes seman 
d slow. While teaching5 the students the t 


à à empo should be slow, in 
, it should be medium and in one's daily sede 
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We do not get the concept of Tala in Saman music. We meet this concept 
clearly first in the Natyasastra. The matra,® i.e, the measure of laghu in music is of 
the duration of five nimesas which is equivalent to the time required for the utterance 
of five short syllables. Dr. Gokhale? has considered the ancient scientific texts and the 
practical viewpoint and has come to the conclusion that the measure of a matra would 
be 4/9 second or about half a second. The Sangeet Natak Akademi has favoured the 
view of one matra being equal to one second. During one second the utterance of five 
short syllables is easily possible. 


In tala we get the cycle of particular number of matrás. The word tala is 
derived from the root? ‘tal’ meaning to establish or to make stable. By the time-measures 
used in the tala the song becomes well established. The word tala is derived from ® ‘tala’ 
(the palm of the hand) also. Tala is shown by the clapping, hence this etymology 
is given. 


Time is, in reality, beginningless and endless, But when anything jis produced, 
we call the point of its production the beginning of that thing; and when the thing is 
destroyed, we call it as the time of its end. Between the beginning and the end we have 
the time of the existence of that thing. Thus, the continuous time-element has superim- 
posed divisions. That is why the musical notes can be stated to have time-measures, 
The notes in music with their qualities of pitch, timbre and loudness, when employed 
with various modulations (called kaku), bring about the desired striking effect in the mind 
of the listener. Such striking effect of the notes having delightful arrangement, brings 
about the existence of Raga, as it colours or gladdens the mind of the listener, The 
musical notes used in the Alapa of a raga without tala have also time-measures ; but 
when they are accompanied by tala, the music becomes firmly established, 


* Tala is an orderly sequence of fixed finite durations”. “It is a complex 
organisation of different beats in multiple groupings.” These are again subdivided by 
the individual components of the beat, the fractional matras. Laya is the tempo of the 
music. Abhinava derives it from Ji! meaning ‘to join’. The tala is indicated by the 
actions of the hand like clapping or the striking of the cymbals. Cymbals are also called 
Tala. When this action produces the beat, there is a compulsory gap between the first 
beat and the next. This gap joins as it were the end of the first beat and the beginning 
of the next beat. It can also be looked upon as the time in which there is the merger of 
the first beat. Hence, laya is commonly understood as the time of merging. As per the 
duration of this gap as slow, medium and fast the laya of the tala is inderstood as 


vilambita (slow), madhya (medium), and druta (fast). These layas will have relatively 


proportionate time-values. Druta will have half the time-measure of madhya laya and 


madhya will have half the time-measure of vilambita. 


In ancient Indian music there was twofold basis of talas—caturasra and tryasra, 
having respectively time-measures of four gurus and three gurus. The former was named 


https://archive.org/details/muthulakshmiacademy j 2 TE» 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


294 PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


Caccatputa and the latter, Cacaputa. There were eight patas used to indicate tala ; four 
of them were with sound and four without sound. Among the sounding patas, samya 
was the clapping by the palm of the right hand striking on the palm of the left hand 
tala was clapping by the palm of the left hand striking on the palm of the right hand 
sannipata was clapping with both hands together held in front and dhruva was the 
snapping of fingers 


Among the soundless pitas, avapa was the contracting of fingers with the palm 
turned upwards; niskrama was spreading fingers with the palm turned downwards; viksepa 
was moving swiftly the hand as in niskrama to the right and pravesa was taking back 
the hand pointing downwards. Dhruva pata was used in specific cases, having dhruva 
märga. Margas are connected with fixing the duration of the kriyds (i.e, actions produ- 
cing beats). In citra marga the kala was of two matras, in vartika of four matràs and 
in daksina of eight matras. Kala means guru; but its time-measure differed according 
to margas. e.g. Caccatputa in citramarga will have two kriyas of two matràs each, one 
kriya of one matra and the last one of three mātrās. The different employment of 
the three layas are named as yati (from ‘yam’ meaning ‘to control’), When in the begin- 
ning, middle and the end, the same laya is kept, it is called samayati. In srotogata (which 
is like a stream), the order of the layas is like vilambita, madhya-druta etc. 
the order is like druta-madhya-vilambita etc. These three yatis are given in the Natya- 
Sastra. There are two other yatis also. In Mrdanga yati (like mrdanga, larger in the 
middle), the order is druta-vilambita-druta etc., and in Pipilika yati (like an ant, smaller 
in the middle), the order is vilambita-druta-vilambita etc. The parts of tàla are variously 
given in prastara keeping the time-measure of that tala The kala, anga (the time-measure 
like druta, laghu etc.), kriya, mārga, jati (tryasra & caturasra), kala, graha, laya, yatí 
and prastara, these ten are called the vital breaths of tala. When the music and tala 
start simultaneously, it is called samagraha or samapani; tala starts first and then 
music, in anàgata graha or uparipani and music starts first and then the tala starts in 


atitagraha or avapàni. The tālas were written with (laghu), (guru) and (pluta) 
and the beats by their first syllables :— 


In Gopuccha 


e.g. Caccatputa Ekakala — s s | s 
sam $a tà $a = 8 matras 
Or, $a ta $a ta 
or, ta $a tà $a. 
E. Dvikala — s s s s s S s s 
ni $a ni tā Sa pra ni sam = 16 matras. 
S: Catusala — s SS ss s s s 
à ni vi $a à ni vi tà = 32 matras 
S HIS IS) FS) का S18) ड 
à $a vi pra a ni vi sam 
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The employment of marjands in the Mrdaüga-playing brought out the 
svara-element in tala conducive to the melodic movement. The employment of different 
syllabic sounds and strokes gave rise to the four matgas of Mrdanga-playing. There 
were three modes in music called trigata. In tattva, song and instrumental music closely 
followed each other; in anugata, the instrumental music accompanied the song and in ogha 
after the song, the instrumental music continued in fast tempo. The mrdanga was played 
by striking the face with full palm, half of the palm, side of the hand, the index finger 
etc., creating variety in the syllabic sounds produced. There were the various embellish- 
ments due to different combinations of syllabic beats called vàkkarapas. Out of the four!: 
margas of mrdanga-playing, the Addita was to be employed in the case of the Erotic and 
the Comic sentiments, Vitasta in the case of the Heroic, the Marvellous and the Furious 
sentiments, Alipta marga in the Pathetic sentiment and Gomukha or Gomukhi in the 
Odious and the Terrible sentiments. Slow tempo would be conducive to augment the 
state of sorrow, medium to augment the Erotic and druta to augment the Heroic, the 
Terrific etc. The Natya$astra !? says in regard to the dhruvas, that the sthita of slow 
tempo should be employed in the case of longing, anxiety, dejection etc. ; druta of fast 
tempo in the case of confusion, excessive joy, anger etc. ; prasadiki in medium tempo in 
love, pacification, entreaty etc. 


The tala was maintained by the singer with the hand movements. The cymbal- 
player indicated it by beating a pair of cymbals, The beats of the cymbals provided the 
tāla more clearly and correctly. They simply pointed to the time-measure. But the 
syllabic sounds produced on mrdanga lent striking charm to the tala expression. The 
melodic aspects and the verbal aspects of the song were perfectly coordinated by tala 
providing the samya (ie., evenness) in music. The ancient tala-system did not have the 
same tala-cycle repeated again and again throughout the music as is seen in the present 
practice. This can be known from the presentation of talas for a song given in the ancient 
system. The tala-system denoted the entire span of time-units, which was co-extensive 


with the entire song. 


The ancient tālas were later called marga-talas, as they were handed down tradi- 
tionally with the fixed course. The divisions of time as laghu, guru and pluta were there, but 
not that of druta and anudruta which were in vogue in Desi music. Due to the breaking of 
laghu, guru etc., in smaller time-measures, the variety of talas was achieved in popular | 
music. The breaking of guru etc., was seen since the period of the Natyasastra in the 
karanas of the vina-playing. When one guru was played on the principal vina, two laghus 
were to be played on the other viņā in one type of karana ; while in another type, when 
two laghus were played on the principal vina, one guru was played on the other vina ; 
in still another karana when the principal vina-player played two gurus, then the other 
vina-player employed pluta and laghu. Thus the breaking (bhanga) of guru and pluta 
was effected in vina-playing. Abhinava includes in this, breaking of laghu into two drutas 
also. This gradually led to the great variety of tālas due to regional influence, As the | 
laya of metres was the starting point of tala in Indian music, the breaking of guru etc; t d: 
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was natural, when instead of one long syllable, two short syllables were used in metrical 
structure, The Deéi tālas given by Sarigadeva are 120. He says ™, though many more 
are possible, they are not given by him as they are not well-known. 


After the tala-action like clapping or beating of cymbals, viráma (i.e., stop) is 
necessary. Hence, this time-lag was also an inevitable feature while dealing with talas. 
Though the basic principles of the talas in the Hindustani and Karnatak music are not 
different, still the present practice in Hindustani system differs very much from that in 
the Karnatak system. The Karnatak practice gives tālas by laghu, druta and virama- 
Virama is $ of druta. Laghu is of tisra type (3 mātrās), caturasra (4 matras), khanda 


5 matras), migra (7 matras) and samkirna (9 matras). The values of druta and anudruta 
do not change. 


Northern Indian tala-system has the cycles of specific numbers of mātrās like 
6, 7, 8, 10, 12, 14, 16 etc. The tala is indicated by the tabla-pair, with syllabic beats. The 


word theka in Hindustani music means the employment of syllabic sounds on the drum in 
the place of the matras, e g.— 


Dadra — 123 4 5 6 = 6 matràs. | 
dha gi na dha ti na 
Kahrva = 128354. 5 6 17 8 = 8 matras. 
dha gi na ti na ka dhin s 
Rüpaka = WEIS A 5 16 7 = 7 matras. 
ti ti nà dhi nà dhi nà 
Jhaptala — "o5 So 6 1506 7 8४ 09 10 = 10 mātrās. 


dhi na dhi dhi nā ti na का dhi na 
Ekatala — 1 2 3 4 5 6 
dhin dhin dhàgi traka tū nā 


7 8 9 10 li 12 = 12 matràs. 
ka ttā dhàgi traka dhi nā 


Deepachandi — 1 234 567 
dhà tin s dhà ge tin s 
$ 9 10 11 12 13 14 = 14 matràs, 
ta tin s dha ke dhin s 
ae 1 2 B A SANE 7 8 
dha dhin dhin dha dha dhin dhin dha 


20 TD vo CC CK 
dha tin tin tà ta dhin dhin dha हः 
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Punjabi — 1 RE Ss 6 6 7 8 
dha gadhi ga dha dha kati ka ta 
9 10 11 12 13 14 15 16 = 16 matras. 


ta kati ka tà dhagi nadhi na dha 


Addhà — 1 2 8 45 6 7 8 = $ mütràs. 
dha dhin dhadha tin tà dhin dhadha dhin 


There would be various embellishments while employing the theka to indicate the tala. 


Sam and the tala cycle—The syllabic beat of the first mātrā of the tala is- 
popularly known as the sam. This word, feminine in gender, points to the point of time 
which is the end of the tala-cycle and the beginning of the next one. The psychological | 
significance of sam in Hindustani music is indescribable. Excepting in the Rüpaka tala, 
the starting of the tala is indicated by a clap of the hand. Starting of the second half of 
the tàla cycle is indicated by the wave of the hand, e.g., z 


Tritala 1 2 3 4 5 6 7 8 
dha dhin dhin dha dha dhin dhin dha 
x 


9 10 11 12 13 14 15 16 | 
dha tin tin tà ta dhin dhin dha z 


Dhā at the beginning of the second half would be indicated by wave of the hand (it is 
called khali) As this tala has three talis (claps) in Ist, Sth and 13th matras, it is called 
Tritala. The song or the instrumental music does not start normally on the first matra 
of the tala, excepting tālas of smaller time-units, like dadra, kahrva, jhaptala etc. 


e.g. Raga Bihag—Tritala— * 
oo 15 16/1 2 3 4 5 6 7 8 910m 12 B MCE 


x = . > D 
de kho sa khi o ka nhai ya ro ke tha do hat gai o li c 


This beat for sam may be clearly pronounced or sometimes be 
` Inslow tempo, sometimes at the end, the syllabic beat 
syllables. So that the ensuing sam is at once indicated 


e.g. Ekatala— 
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11 12 
In place of last nā of one matra na ni is played each of half matra or dhagin dhagin 


is played in place of last dhi and na respectively. This is done purposely so that the 
listener understands immediately that the sam is coming next. The arrival of the sam is 
indicated from 13 matras or 23 matras at the end of the tala cycle, in one style of sitar- 


playing. Many complicated patterns in the employment of the tāla make it striking in 
various ways. 


Raga and Rasa: 


The melodic expression of a ràga is determined by the amśa or vadin (the 
dominant note) employed in that raga. The use of the consonant and assonant notes 
and the non-employment of dissonant notes help the manifestation of that raga to its 
fullest effect, The amía note is so called as it is the part that indicates the melodic 
expression, by being employed profusely. ॥ is called vadin as it tells (i. e. expresses) the 
raga. Matanga!! takes the credit of explaining first the form of the course of raga. He 
‘has mentioned the Rasas of the ragas also. e.g. Gaudapaficama - manifesting love-in- 
separation, Suddhasadava - manifesting the Erotic and the Comic, Suddhakaisika-mani- 
festing the Heroic and the Furious etc. Later on the writers of Sangitasastra have also 
stated the employment of Ragas in various Rasas. The Rasa concept in Sahitya 
requires a situation. Such a situation is impossible without words. When a particular 
song, portraying the Erotic sentiment is sung effectively, it will be relished by rasika, e.g. 
the effect of such a song sung in the raga Yaman will be heightened by the use of befitting 
tala in the appropriate medium tempo, the embellishments of svara-patterns, the various 
voice modulations (kaku) etc. Due to such association, the instrument like sitar which 
plays that song solo will produce similar effect. The medium of music is the sonorous 
sounds—the notes. As such, when pure music is considered words become secondary. 
When the aspect of music is predominant, for the melodic effect and tala-laya, sometimes 
the words are split up or changed to such an extent that their meaning becomes totally lost. 
In the case of the ancient gitis it is pointed out by Matanga!5 and Abhinava that when the 
music predominates as in Samaveda the meaning is not cared for while the words split 
up in the repetition. र 

e.g. Ardhamagadhi giti— 


ma ri gà sa (1) 
de o vam o 
sā ga dha ni (2) 
vam ru dram o 
pa dha pa ma (3) 
dram van de o 

Saimagana—Gramageya-gana — 1.1 
] ra ?ra 


[ I 
gr ma no ha | vyadatoyasi | toyasi | 
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In Saman-music the words are sometimes changed beyond recognition. In Gāndharva,!6 
the pada (i.e. word) aspect becomes secondary. Only in the case of gāna i.e. dhruvāgāna 
words become important and music seryes to accentuate the meaning of the words. In 
present-day music, same is the case of light classical music such as thumri, dādrā etc., 
Hence, the use of embellishments of svara and tāla should be such as not to hamper, but 
to express more effectively, the meaning of the song, in light classical music. A musical 17 
note by its natural property can please if natural, or displease if otherwise.18 Consonances 
in music produce a pleasant and hence a bright effect, while dissonances produce unplea- 
sant or sad effect. Every note in music and its shade produces, by law of association a 
feeling which affects the body, though it may not lead to analysis easily. An expert singer 
can express powerfully the emotional appeal of the song through the appropriate note 
employing befitting modulations. Ultimately, the best music will make the mind com- 
pletely engrossed in it, making it free from thei’ worldly feelings. This is then bliss— 
“ सयः qf: in the words of Mammata. , 


There is difference of opinion about the importance of words in music. Some 
scholars give equal importance to words and svara-tüla while others state that in pure 
music the words are only secondary and not important at all. In highly classical style of 
raga-presentation some great musicians, while singing a khyal, split the words or change 
them for the sake of music to such an extent that the meaning is Jost. Still, the raga- 
presentation is marvellous. As per the other opinion, in the highly classical music 
also the words of the composition should be sung without losing their meaning. The 
proper rendering of a raga with meaningful composition or with words rendered 
secondary or without words is sufficient to produce the ultimate effect—the aesthetic 


delight, the bliss. 


With the various tala-patterns and laya, the melodic effect of the notes of the 
raga become more striking. When the embellishments of svara and tala are interwoven 
in graceful patterns, simple and complex, the pleasure produced is both on the intellectual 
and emotional levels. Ultimately, these two levels of the mind become one when the 
musical expression of the melody reaches its climax. The svara-part used in the alapa of 
a raga without tala, does manifest the expression of that raga; but in this svara-pattern 
also there is laya-aspect. This laya-aspect gains artistically controlled expression when 


the tàla is employed. 


https://archive.org/details/muthulakshmiacademy 


" 


r 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


PROF. KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


REFERENCES 


300 


1 Brhaddesi, 7-12 “स्वयं यो राजते यस्मात्‌ तस्मादेष स्वर: SAT: d 


corsa ध्वनि: edu | 


2 Nāțyaśāstra, Vol, IV. pp. 10, 11 


ES 3 Sangitaratnakara I. 3. 24, 25 


pro. श्रत्यनन्तरभावी यः स्निग्घो5नु रणनाव्मक: ॥ 
> स्वतो रञ्जयति श्रोतुचित्त स स्वर उच्यते । 


M E ra sped मात्रा | दीघं दे । प्लुतं बुद्ध चेत त्रिमात्रमभिधीयते । : 
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अभ्यासार्थे gat बृत्ति प्रयोगा्थे तु मध्यमाम्‌ | 
शिष्याणामुपदेशाथे gat बृत्ति विछम्बितास्‌ u 
6 Natyasastra, Vol. IV p. 153— “ निमेषाः पश्च मात्रा स्यात्‌ | ?? 
 Abbinava—atastwer परिच्छेदकाळान्तरं प्रमाणं पञ्च RAT हस्वाक्षरपन्नकमिति यावत्‌ | 
7 Layatalavicara—pp. 76-8 
8 Natyasüstra— Vol. IV. p. 151. aw प्रतिष्ठाकरण इति t 
» > o» P.162. करतरूपरिच्छेद्रूपत्वात्‌ तले भवतीत्यस्य तालशाब्दः 
) केश्विन्लिरुक्तः । 
» » > 2:15]. dg छेषणे इत्यस्य ळय इति रूपम्‌ । 
o» Spy ib " 


योज्ये aA मागे । _चीराद्धररौद्राणों वितस्तमार्गण वा gu. 
vi योज्य ह्याळितकरणमागे तु । बीनत्सभयानकयोस्तभेत नित्यं हि गोमुख्याम्‌ d . 
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17 The Psychology of Music, p. 53. 
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क्षणादिरूपो यः काळः स प्राणत्बेन कीर्यते | 
गीतादेस्तु मिति कुर्वन्‌ स एवायाति ताळताम्‌ || 


` अणुदरुतं समारभ्य ताळकालोऽन्र कथ्यते । 
क्षणादिरूपकाछेन तालो नेतुं न शक्यते ।। . 


शिवशक्त्यात्मक पुण्यं यशस्यं भुक्तिमुक्तिदम्‌ | 
` टदशुप्राणार्मकं ताल यो जानाति स तत्तवित्‌ ॥ 


AR लकारे पावैती स्पृता | 
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Grant, Resumption, and Regrant 


(A historical case study based on Pandyan Inscriptions of the 11th and 
early 12th centuries), 


SRI R. TIRUMALAI I. A. S. (RETD.) 


New Delhi 


The writer deems it a privilege to join the world of scholarship in paying his 
humble tribute in the form of this article to the late Mm. Sri S. Kuppuswamy Sastrigal. 
For one thing, he was a research scholar under, and had lifelong association with late 
Prof. K. A. Nilakanta Sastri, a younger contemporary and an intimate friend of late 
Sri Kuppuswami Sastrigal. For another, the writer was guided in his Sanskrit studies by 
the late Sri T. R. Chintamani, one of the Mahamahopadhyaya’s brilliant disciples, who 
passed away prematurely. 


introduction 


This study is based on the 12 inscriptions! copied from the temple of Citraratha 
Vallabha Perumal Temple at Koil Kuruvitturai (Village No. 52 in Nilakkottai Taluke 
Madurai District). There are two villages of the same name, No. 34 which is Ayan 
and Kuruvitturai—a Government village. The other is No. 32, Koil Kuruvitturai Both 
are now Ryotwari Government Villages. The latter is a tell-tale name that implies 
the lands/land-revenue from the village that had been assigned to the Temple in former 
times as an endowment. The Perumal Temple has about 11.69 acres of wet and 16.82 
acres of dry lands, yielding together with other proceeds, an income of about 6571 
rupees? in 1961. The temple and the village are located about 6 miles north-west of 
Colavandan (Sholavandan) Railway Station. The ayan village lies mostly to the South 
and West of the river Vaigai. Koil Kuruvitturai lies to the south and west of the river 
as the river winds north and then loops south-eastwards, But a portion of this village 
also lies to the north of the river Vaigai (Survey Nos. 1 to 52). 


The. Vaigai river emerges from the dry uplands just above Koil Kuruvitturai. 
The village immediately above is called characteristically, Mettuppatti. The gradient has 
been utilised as vantage points to run the anicuts across the river Vaigai from early 
medieval times, At the commencement of this century the Peranai was constructed at 
a higher contour, now to pick up Periyar water and push it down through the Periyac 
channel system on the north bank-side and through the Tirumangalam canal on the 


uJ. EE ouo E 
1 ARE Nos. 318 to 329 of 1908. , 
2 Census of India 1961, Vol. IX Part XI—D— p. 98. 
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south bank-side. To the west of the village stretch the reserve forests of Vikramangalam, 
and Mannadimangalam (Block No. 200). The slope southwards facilitated the west 
ayacut or command area to be formed in between the river and the uplands further 
south-west (vide Taluk Map — 1) in the ribbon of the Vaigai valley. 


The epigraphic evidence examined below fully brings out the extension of 
irrigation and reclamation activity the tract had witnessed in the 11th and 12th centuries 
and the fluctuations the process had undergone. 


The bunch of the twelve records are all of the Pandyan dynasty. Of these, 
nine records belong to the reign of Jatavarman Srivallabha, ranging from the 2nd year 
to the 22nd regnal year. Six of them have the common prasasti or * Meykirti * beginning 
with ** Tirumadandaiyum Jayamadandaiyum "'.* 


Among the three other records, one is dated the 15th year of Jatavarman 
Kulasskhara* I—A.D. 1205. The second is dated the 9th year of Parakrama Pandya. 
The third is undated. This last records a pillar gifted by one Sirrambala Udaiyan— 
Pàndarangi Vanan. 


The deity is referred to in the inscriptions as Tirucakratirtha Emberuman. The 
temple is located in Survey No. 256 of Koil Kuruvitturai village right on the banks of 
the Vaigairiver. Perhaps the turn of the river from the north to the east was considered 
sacred and named Cakratirtha and the deity was named after the hallowed waters of 
the place. The name“ Tirucakratirtha Perumal " has become corrupted into Citraratha 
Vallabha Perumal. The occurrence of **Vallabha " in the deity's current name will 
distinctly recall the benefactions of Jatavarman Srivallabha to the temple. Perhaps, the 
temple and the settlement, even if founded earlier, were patronised much during 
Jatavarman Stivallabha’s time. He was himself found to have been camping there once 
in the 1100 year of his reign and this is recorded in one inscription 7. A Tamil verse 
inscribed in the 9th year of Parakrama Pandya mentions the temple as Sri Vallabha- 
Vinnagar ?. 


Date 


Jatavarman Srivallabha Pandya with the Meykirti ** Tirumadandaiyum Jeyama- 
dandaiyum” has been held with some basis to be the contemporary of Cola Kulottunga I 


३ ARE 321, 323, 326, 328, 324 & 322. 
4 ARE 326 | 1908. 

5 ARE 328 / 1908. 

* ARE 329 / 1908. 

7 SII Vol. XIV No. 229 p. 132. 

8 ARE 328 | 1908. 
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(A.D. 1070—1120) *. This Pándyan ruler had a rcign of nearly 23 years. A considerable 
number of his records are found in Tirunelveli, Madurai, and Ramanathapuram Districts. 
He had a queen called Ulagamulududaiyal, Among his thrones, one was named Pandya- 
rajan, and another Kalingattaraiyan in his palace at Madurai, east of Madakkulam. 
Parakrama Pandya, after whom an anicut and a channel have been named was perhaps 
one of his predecessors. The inscriptions can hence be taken to belong to the late 11th 
century and early 12th century. 


The name of the Township, Kuruvitturai, occurs in the inscriptions as Cõļāntaka 
Caturvédimangalam, a Brahmadéya in Pāganūr Kürram. Prof. Sastri was inclined to 
attribute the name to the commemoration of Vira Pandya’s success over Cola Aditya 11 1०, 


The Township and Temple History 


The earliest record noticed is of the 2nd year of Jatavarman Srivallabha 11. 
In that year one hundred Dramam were deposited as capital in the Temple Treasury for 
a lamp service by two widows of a Brahmin, by name Sri Devi Sani and Sri Bhümi 
Sani, Their husband was Citrabhattan of Türpil 13 residing in the JOth Céri ‘4 (Street) 
of the Brahmadéya village. These two ladies were represented by their elder brother 
who acted as their guardian Mudukan and his name was Sundaratto]udaiyan Bhaftan 
of Gomapuram. The two ladies were sisters, and had both married Citra Bhattan who 
was perhaps no more. Bigamy was prevalent. The deposit was to remain intact, From 
the interest at 2 dramams per month a lamp service in the temple was to be maintained 


by supplying ulakku oil per day. 


The temple authorities undertook to execute the service. It was to be supervised 
by Narayanan Nindaponméni alias Sri Garudadasar, residing in the ninth ceri. He was 


° The Pandyan Kingdom—By Prof. K. A. N. Sastri, pp. 118 to 123. 

30 ibid. 

11 SIT Vol. XIV, No. 198 p. 113. 
12 « Sani”? is a term of honorofic for noble women or ladies of rank and in 


Telugu means ‘a wife’ also. 

13 Türpil was a famous centre ne 
a great Vaisnavite Acarya, Vedanta Désika. 
parently of Vaisnavite persuasion. The origina 
Türpil from where his ancestors had migrated down south. ह 

14 Cerj—a street or literally a cluster of houses. In every Brana Te village 
ris after the 12 names of Visnu (Dvadasanama). In the 
y after the Kings, their spouses, or 


ar Kancipuram from where in the 14th century 
hailed. Some residents therein were ap- 
] nativity of Citrabhatta was perhaps in 


there were invariably twelve {Ce 


: fi tl 
Cola times the streets were re-named frequen nee 006 
mothers, sisters and brothers. This vanity appears to have been leos od E 


frequently flaunted by the Pandyan Kings in fhe naming of s ND v mr 
Were named and renamed as also some of the principal colonies an E 
39 =) 
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already causing the building works for the Temple to be executed. He was also a priest 
(Kanmi) of the temple. The other signatories Were :— 


Anbil Narayanan Sriraman. 
Anbil Kulisa. . . . Piccan Madhava Bhattan alias Sri Karimaradasar. 


The document was inscribed by the stone mason attached to the temple, 
Candrasékharan Sérudaiyan Tirucakra-Acari. The following inferences can be drawn 
from this document. The Brahmin settlement had a number of families whose nativity 
could be traced to Anbil!5 in the Cola country, and to Türpil (near Kaficipuram) and 
Gomapuram. They were of Vaisnavite persuasion, as their names reveal and one bears 
the name, “the devotee of Kari Maran”, i.e. Nammalvar. The donors were cowives 
of Citrabhattan but their brother had acted as their guardian, as the husband was, 
perhaps, no more. The temple was just then being built as the works under execution 
were being supervised by one of the priests, Garuda-dasar. The deposit was to remain 
in tact-and the rate of interest was 24%. One dramam could purchase 15 ulakkus or 
3-3/4 measures (एक) of oil. The dramam was still in vogue as a currency. 


In the 7th year of Jatavarman Srivallabha a deposit of gold, sembon 12 kalafiju 
was made with the temple priest by a lady, Tiruvarangan Perra Tiru, wife of Appan 
Tgvaran, a merchant of Kéralantakapuram in Nérkuppai." She .had installed a deity, 
Uyyakkondalvar, for being taken in Sribali procession in the Temple of the Parama- 
syamigal who stood in Sricakratirtha. With the deposit, the following scale of offerings 
for Sandhi (service at dawn/dusk) was to be made : 


: For food offerings — 4 nali of rice with curries, ghee, curds and betel and 
Er nuts, and leaves—in all per day 14 ndlis of paddy. 
p? The priests themselves undertook to remit this paddy by way of interest on the 
ह; = deposit of 12 Sembon Kalaiiju. In other words, 12 kalaíiju of gold yielded by way of 
- nterest. 53-1/4 kalams of paddy or 4-5/12 kalams of paddy per kalañju. 


These two inscriptions help date the construction of the temple and its esta- 
blishment in the early years of Jatavarman Srivallabha’s reign. Even by the 7th year, 
. the image of the deity for Sribali procession, the daily ritual, was a felt want which was 
— supplied by the wife of a merchant. 


15 Anbil is in Tirucirapalli District (Lalgudi Taluk). It was dys im 
a subdivision of Kilàrkürru (vide A.R.E. 106/1929), “Aniruddha-Brahmarayar, 
under Sundara Cója hailed from a Vaisnavite family residing near about 
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But the series of inscriptions examined below are of great interest to a student 
of medieval economic history and land tenures. 


Creation of a Sub-tenure 


In the 9th year and 330th day, while the King Jatavarman Srivallabha was 
inside his Palace in Madurai seated in the Pandyarajan throne in the bedstead in Alagiya- 
pandyan hall, on the submission of his chieftain Kalingarajan he ordered as follows 18 - — 
The Dévadána lands called ‘ Parakrama pándyan Kattalai, being endowed. lands for 
Tirucakrattalvar, shall be granted on ® Kudiningakáránmai Tenure’ to Sti Harsan alias 
Narayana Bhatta Vajapéyi Sarvakratukkal of Kiranür residing in the 6th street (Ceri) 
of the township and his heirs (vargattdr). The subtenure holder, as the name indicated, 
should have been a person of distinction as he is described as Vajapéyi—he or his 
ancestors could have performed Vajapéya sacrifices—and as Sarvakratukka], or a person 
competent to perform all kinds of Vedic sacrifies, 


The boundaries of the lands so granted were deflned. The outer boundaries 
were : 

East To the west of Parakrama Pandya Péraru. 

South To the north of the jungle stream which was flowing along Karumanik- 
kavaykkal fields. र 

West East of the quarries (Karkalam) from which stones were being supplied 
(rukkum) for the stone anicut called Parakrama Pandyan Kallanai. 

North To the south of the Vaigai big river, and west of the head-reach fields 
of Vilakkamangalam. 


Within these broad outer boundaries the lands lying within the following 
boundaries were to be excluded. 


To the west of Kuruvikkalludaippu, a local quarry. (Did the township take 
its. name after this quarry?) To the north of Parakrama Pandyan big river (It is really 
a channel taking off from the river Vaigai). To the east of the western breaches, and 


To the south of the Vaigai river. 


The lands referred to should be located perhaps in between the Vaigai river and 
the channel flowing to the south and these were excepted. All other lands within the 
Outer boundaries described were to be enjoyed by the Sarvakratukkal and his heirs as 
Kudininga Karanmai. He was authorised to excavate a new channel, by name Sri 
Vallabhankal from the river, and to dis-afforest, and bring the lands under cultivation 
On the yielding lands per má (33 cents) measured by the rod called ** Malai kuti malai ™, 


>>> es, 


15 S. I. I, Vol. XIV No. 223 p. 127. 
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1/4 kasu and 5 kalams of paddy measured by the Vira Pandyan Kal were to be delivered 
to the Temple. For Kuruvai (Summer crop) on yielded lands at 3/4 ofthe rates 
specified for the main crop. 


The royal order was attested by :— 


(1) Madusüdana Ambalakküthan alias Tennavan, Mudalinattu Müvenda Vélan 
of Seluvanir of Muttürru Kurram. 


(2) Koluvanür Udaiyan Ganapuradévan Kuvalaya Candiran alias Kumanarajan- 


The Srivaisnavas of the Temple recorded this grant of subtenure by the King 
as conveyed in the royal epistle (Srimukha). 1t was engraved by the same Temple stone- 
mason who engraved the record of the second year. This subtenure grant was later 
formalised in the name of the deity, who abides at Cakratirtha. The land so given to 
the Sarvakratukkal had formed part of the endowment for the kitchen services (Aduk- 
kulaipuram). The temple was the original grantee of the lands, and hence this formal 
deed of conveyance in the name of the deity. Deeds were mede and done in the 
name of the deity as He was a legal person. 


s Two years later, i.e., in the llth year Jatavarman Srivallabha, the King, had 
visited the Township. He was seated in the bed-stead called Pandyarajan in Alagiya 
Pandyan hall inside the palace (Temple) (?) (Koil) at Célintaka-caturvedimangalam”’. 


Grant of Lands in exchange 


Opportunity was availed of this royal visit by Kalingarayan the chieftain who 
submitted as follows: 


From the 2nd year of the reign a grant of lands purchased from the Sabhayar 
of the Township for cash by Siddhakutti-Madhavan alias Cola Muttarayan, the Kilan 
(headman) of Mangadu in Mangadu nadu, a sub-division of Puliyür Kottam, a division 
of Tondaimandalam was in the enjoyment ofthe temple. According to the title deed 
the boundaries of the lands were as follows :— 


Bast To the west of Vilakkamangalam head-fields (Talaivayal) and Parà- 
krama Pandyan Pérdru (Canal). 


South To the north of the dry lands allocated for the enjoyment of stone- 
cutters of Müvayiranallür. ; 

West 'To the east of the quarries from which stones were being supplied for 
the stone anicut named after Parakrama Pandyan 


North South of Vaigai. 


19 S, I. I. Vol. XIV No. 224 p. 128. 
.. $9 3. II. Vol. XIV No. 229, p. 132. 
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Within these limits the Dévadana Iraiyili-Grant (Tax-free) lands were in three 
bits. The first bit measured 12 vélis or 79.20 acres. The second bit comprised the 
temple and the courtyard, and the appurtenant temple-sites, 5 véli or 33.00 acres. The 
third bit had comprised lands to the north of Vaigai river purchased and endowed, 5 
and 13/160 velis Total . . . 22 & 13/160 velis. 


The three scattered bits were together named Sri Kulasékharamangalam. 


Of these bits, the lands of over 5 vé/i on the north bank were not contiguous 
but detached (Séravallamayal). Hence it was submitted that this bit might be resumed 
(Tirappaki) from the llth year. In exchange therefor, on the south bank of the river 
Talaimáru, an equal extent of 5 and 13/160 vélis, which were earlier the Dévadana lands 
of the Temple and had been resumed, and then paying full land dues might be granted 
as free from tax dues in contiguity with the lands already tax-free and in enjoyment of 


the deity. ध 


Again, out of the 5 vélis of land endowed for the Temple-site, courtyard and 
garden and appurtenant temple sites for temple services, 3 velis were not contiguous 
and hence they might be resumed and the Dévadana tenure might be cancelled, and 
the remaining 2 velis alone might be registered for the Temple. 


The King accepted the submission of Kalingarajan. He ordered that within 
the boundaries indicated büt to the south of the Parakrama Pandyan Perdru, towards — 
the west of the lands with a draining water course (Selkaldivarugira) as of old, measuring 
12 velis already under cultivation and close and contiguous to it, in exchange for the 


lands in the north bank of Vaigai it be granted 5 and 15/160 velis in Parakrama Pandyan 


Kattalai comprising :— 


(a) lands resumed earlier and on which 
land dues were being borne 


(T'irappàái Iruttu Varugira) 34 [2 veli 


(b) Cultivable waste land to be 


reclaimed (Vasakki) 1-1/2 veli 1-1/2 ma & araikdnt 


513/160 velis 


Total 17-13/160 velis 
Add Temple and appurtenant sites 2 velis 
Grand Total 19-13/160 velis 


Thus the total extent of Dévadana lands got reduced by 3 velis. 


The reassigned lands were deducted from the village-extents and accounted 
for separately as Kulasekharamangalam and endowed Devadána- Irayili for the services 
including provision of apparel for the deity. The original grant reduced in writing was 


B 
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also attested by Kumanarajan alias Ganapuravan kuvalayacandran of Koluvanir in the 
Eastern Karu (portion) of Milalaikürram. 


An ulvari or counterfoil extract of the tax-register was also given, and attested 
by puravuvari-Tinaikalam Mukavetti Velmangalamudayan Vélan alias Aliyungayyan of 
Milalai Kürram and the Uttaramantrin, Andanattu Perumanalir Mantri, Tirumalai- 
udaiyan. 


It will be noted that the contiguity of land was much coveted for beneficial 


enjoyment. The advantages were (i) for cropping and watch and ward over the lands 
and farming over the contiguous lands. (ii) The gradient southwards would permit 
better irrigation from a new canal permitted to be excavated which the fields to the 
north of the river Vaigai did not adequately possess. The disadvantages were (i) the 
temple suffered a diminution of 3 vélis and (ii) 1-1/2 velis and odd obtained in exchange - 
had still to be reclaimed and had to be brought under cultivation. 


Resumption and reversion to status quo ante and termination of sub-tenure 


Five years later in the 16th year and 17150 day of Jatavarman Srivallabha, the 
grant so made in the 11th year was changed. 


The King was again seated in his Palace at Madurai in the Alagiya Pandyan 
Hall (Kadam) in his royal couch called Kalingattaraiyan. The Vaisnavas of the temple of 
Sricakrattalvar submitted as below ?! :— 


The 17 and 13/160 vélis of wet laud (Nir-nilam) given as a contiguous estate 
were undertaken by Sarvakratukka|— perhaps the same Brahmin who had been favoured 
by the King in his 9th year?— for cultivation with Kdranmai rights.. He excavated a 
canal (from Vaigai river) above the Parakrama Pandyan kal and cultivated the land. 
The Sabhayàr of Colantaka-caturvédimangalam objected to the newly excavated canal as 
it intercepted the drawal by their own channel lower down, and interfered with their 
established riparian rights. They represented this to the King and with the royal 
approval, that new canal was closed and filled up (Tirtamayil) with earth. It was hence 
submitted that- the 5 and 13/160 velis of land granted in exchange in the 11th year could 
not be successfully cultivated unless the new canal was permitted to be used for com- 
mand. But this was not possible due to the Sabhayars' objection which had been 
upheld. It was, hence, supplicated that the lands granted on the south bank in the 
110 vear might be resumed again. Instead an equal extent of land which had formed 
part of the original purchase in the name of the deity and endowed by the Kilan of 
Mangadu on the northern bank might be restored as Dévadana Iraiyili, changing 


cocum C a IC TS 


|. 1 S, I. I. Vol. XIV. No. 236 p. 141. 
. 32 Op. Cit. No. 223. 
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its tenure from resumed assessed land. As a result, together with the 12 velis 
of land retained as Dévadina on the south bank, and 2 velis of temple-site and 
appurtenances and garden and temple-endowments and the 5-13/160 velis of land on the 
north bank of Vaigai restored to the temple, the total extent of 19 and 13/160 velis 
were reduced from the tax-bearing lands and separately accounted for as Kulasekhara- 
mangalam. The Kárágmai, and the meélütci rights on this estate be it more or less, shall 
belong to the deity Himself. In addition, the antardyam payable to the King on the 
lands by the temple shall be remitted for 4 years from the 16th year. Thus supplicated 
and on being recommended by Kalingarayan, the King granted the request. 


The oral royal order was reduced to writing by Munayadarayan, and attested 
by Parakrama Pandya Uttara-Mantrin, his minister, in the 16th year and 171st day. It 
was also confirmed by a letter issued by Kalingarajan, the chieftain to the Sri Vaisnava- 
variyan (Executive of the Temple), and the temple priests of the Cakratirtha-Alvar 
temple. : 


By this order the s/atus quo anie was restored. But the temple had still two 
disadvantages—(1) The total extent of endowment had suffered a diminution of 3 vé/is. 
(2) The restoration of the originaly endowed purchased land of 5 and 13/160 velis on 
the north bank had less of command facilities for irrigation. Presumably for this reason 
the Sarvakratukkal had relinquished his Karagmai rights on the 5 and 13/160 velis. The 
entire land-rights vested with the temple. The temple was hence put to the necessity 
of finding suitable tenants or sub-tenure holders or alternatively the temple authorities 
had to undertake direct cultivation of the endowed lands notwithstanding the inferior 
irrigation facilities. It was in recognition of this difficulty and to allow time for 
stabilised wet cultivation that the antardyam was ordered to be remitted (Taviral) for 
4 years from the 16th year. 


Final grant of resumed lands and enlargement of Temple-endowed lands 

The Srivanisnavas of the temple were not contented. They sought an aug- 
mentation of the grant extent as well as the absolute and permanent remission of 
Antardya. In the 22nd year and 200th day, i.e. 6 years after the last transaction, the 
King was seated on the royal couch Pandyarayan in the theatre (Nafakasalai) inside the 
Palace at Madurai. On the submission of the Srivaispavas and as recommended by 
Periyan (a chieftain ?), the King ordered as follows’; The 5 velis of land on the south 
bank lying with the original grant area called Parakrama Pandyan Kattalai and given 
in exchange in the 11th year as Dévadana Iraiyili but resumed in the 16th year were again 
ordered to be tax-free to the temple. The antarayam payable even on the Devadana lands 
of the deity was also granted to defray the expenses for providing apparel and for the 
renovation/extension works of the temple from the 22nd year. The grant inclusive of 


Antardya was made permanent. 


MM 


23 S. I. I. Vol. XIV No. 254, 255, pp. 156-157. 
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The oral Royal order was again attested by Mani Tirumalaiudaiyan alias 
Parakrama Pandya Uttiramantrin of Perumanalir in Andanadu and Arayan Ambalak- 


kittan of Koluvantr in Milalaikürram. 


The order was also confirmed by Kalingarayan’s epistle conveying the grant 
and attested by Veliyarrur Udayan the Puravuvari-tinaikalanayagam, the Superintendent 
of the Revenue Accounts of the assessed and arable lands. As a result, the total grant- 

| extent increased to 24 and 13/160 velis. Also the Dévaddna lands need not pay Antardya 
C any longer and thus the quantum of the grant also included this item of land-due 


usually payable in cash. 


There was only one more inscription of interest. It was dated in the 15th year 

| of Jatavarman Kulasékhara (A.D. 1205), a successor king after Srivallabha. It referred 

to the construction of a Mandapa and a maligai (a pavilion and a hall) named after 

| the King. The work was undertaken at the instance of a native of Tirunelveli, alias 

Kulasekhara-caturvedimangalam in Kila-Vembunadu ?* (identical with Tirunelvéli, the 
District headquarters of that name). 


A Sum up. 


The grant-village is clearly identical with Koil-Kuruvithurai (Village No. 32 in 
Nilakkottai Taluk). The details in the Village Map show three shrines, the main Cakra- 
tirtha-vallabba (corrupted as Valluva) Temple, an Alvar Temple on the banks of the 
river Vaigai, flowing in Survey No. 57, where, perhaps, Sudarsana was worshipped. A 

- third Valluvar Temple is marked on the north-western part of the main temple. Was 
È this a new shrine added and a deity was named after Srivallabha ? 


; There were two estates—one was lying entirely on the south bank of river 
Vaigai and a grant made ina prior reign. This was Parakrama Pandyan kajfalai. Yt 


off therefrom were both named after Parakrama Pandya. Perhaps they were intended 

| irrigate these endowed lands. A portion of these lands granted as Dévadana to the 
mple had been granted on a sub-tenure as Kudininga kārāņnmai in the 9th year, to 
ana “Bhatta Vajapeyi, i.e., he was a holder under the temple with landlordship 

occupancy rights which were inextinguishable. But he had the obligation to 
h kásu and 5 kalams of paddy per má to the temple. This was the royal order 
the instance of Kalingarajan and the temple authorities carried out the 
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case, being reclaimable the grant could be presumed to include the land also. The 
sub-holder had inextinguishable (Ningd) land-holder's rights (Kaáragmai) including 
occupancy. Usually such rights were fastened on unoccupied lands and the payment 
of rental to the temple was usually an immutable fixed quantum of obligation. (Vadak- 
kadan). But this case was a variant and the stipulation was per md of 33 cents and it 
was an exception. The hazards of cultivation as well as the benefits of future im- 
provements, the choice of crop, and even the freedom to induct tenants at will accrued 


to the sub-tenure holders.*® 


Here the Kudi denotes the Brahnin occupant holder under the temple. As 
such, it could not denote the actual tiller of the soil. The Kudi need not himself be 
the actual cultivator. The Sarvakratukkal was, presumably, a man of influence and 


of the world. He should have engaged managers for farming the estates and sub- 
He had acted as an agricultural entrepreneur 


tenants and cultivators under them. 
ands which were lying waste and also excavating 


bringing under cultivation endowed | 
canals for irrigating the lands. 


The. first estate was apparently a royal endowment. The second was the result - 
of a purchase and endowment by a benefactor from Mangadu in Tondaimandalam. It 
had perhaps, carried with it some pre-existing obligations like the payment of Antardvam 
borne by the predecessors in title, the holders in the Brahmadéya village. 


kharamangalam. It had comprised the 


This second estate was called Kulase 


following : 


(1) The original temple sites and appurtenances : 5 velis 
(2) One bit of land of 12 velis lying to the south 
of the river, Vaigai and perhaps abutting the 

12 velis 


first grant of Parakrama Pandyan Kaftajai 


(3) A second bit of land lying north of the 


Vaigai river, 


5-13/160. velis 


uds were named as Kulasekhara- 


i tached bit. Together the la 
e cs These lands were endowed after 


It has to be distinguished from the first. 


mangalam. s 
र r by Mangadu Kilan. 


purchase from the Sabhaya 
the King ordered the resumption of the third bit and they 


land-dues to the King. (Tirappu, à term which is still used in | 


In the llth year, 
med land). Instead he gave an equal extent from 


were made liable to pay. 
Revenue parlance to denote resu 
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within Parakrama Pandyan Kaffalai, an earlier grant but resumed earlier, and bearing full 
Jand dues at the time. The advantage of contiguity in location secured was at the 
sacrifice of 3 vélis of Jand which had belonged to the temple but lying detached. The 
incentive for this sacrifice was, perhaps, the possibility of command facilities for irrigation. 


The Sarvakratukkal, perhaps the same holder, granted a sub-tenure in the 9th 
year, had also extended his occupancy holding, and landlordship í Karagmai) over that 
exchanged bit. Of the 5-13/160 velis, 3-1/2 velis were readily cultivaole. Tbe remaining 
one and odd vélis had to be reclaimed as they were waste lands. The Sarvakratukkal 
bad excavated a new canal with a head above the Parakrama Pandyan Kal. This new 
head had intercepted the supply to the already established riparian owners of fieids 
in the Brahmadéya village. Their objection was upheld by the King, and the new canal 
was closed and filled up. 


In the 16th year the Temple authorities and the Sarvakratukkal relinquished the 
5 and odd vélis of exchanged land on the south bank. The original lands endowed after 
purchase on the north bank were restored to the temple. But the Káramnai rights on 
that part of the estate when it was located south of the river enjoyed by Sarvakratukkal 
were terminated. The temple folded up in itself the entire rights on the entire grant 
as reconstituted including Kdrdnmai and MelGtci. However, the King temporarily 
remitted Antarayam payable on the private endowed lands for a period of 4 years, which 
had still subsisted after the purchase by the Mangadu Kilan without his terminating or 
determining it by a capitalised payment deposit with the Sabha or the King. 


Six years later, the 5 velis of land lying within the Parakrama Pandyan Kattalai 
initially granted as Dévadana but resumed and later granted in exchange in the ] ith 
year and again resumed in the 16th year were finally granted free of all land-dues in the 
22nd year to the temple. In addition, the King also permanently remitted or made over 
to the temple Antardya dues from Kulasékharamangalam to the temple to meet 
on clothings and renovation/expansion works. j Tod 


Comments on the evidence 


a It is significant that the King had to interf ; र 

= gegrant lands in the llth, 16th and 22nd Che M gis resume and 
two factors: (i) The disadvantageous location of the 5 and SN यक gue to 
northern bank of river Vaigai. The senes of transactions were intend en gla ped on 
Jocate the lands endowed to the temple, and to secure better com e to contiguously 
had on the south bank of the river rather than on the north togethe m which could be 
enjoyment. r facilitating beneficial 


(2) The tenure of the lands—“Parakrama Pā K 
yal grant to the temple on Dévadana tenure. dm ee cle PE dsw as 
esult of purchase of Dharmadana or m ulasekhara-mangalam ° 
: a 
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to pay antarayam had continued with the grant made by the vendee. The exchange for 
this private endowment of a portion of the purchased land was sought from the lands 
resumed by tbe King and fully assessed, though prior to such resumption the lands were 
part of the royal grant to the temple. Hence the change in the tenure of the land" 
granted in exchange from the State to the Temple in the 11th year and the reversal of 
that transaction in the 16th year and the final regrant of the extent in the south bank 
location in the 22nd year had allto be done and could, perhaps, only be done by the 
King himself. It follows the King’s share of the land dues could be temporarily or 


permanently remitted only by him and his officers. The acquired land carried with 


it the subsisting obligations of the prior tenure until they were specifically waived by 
the King. In this case it was not till the 22nd year that the obligation to pay Antaráyam 
on the purchased lands endowed to the temple in the 2nd year were finally remitted by 
the King. 


The inscriptions also afford evidence on the settled official procedure. The 
affected parties made representations either at the Capital or when the King was on 
tour, they could do so in situ. The chieftain or high official had to recommend the 
proper course of action. On the King's oral orders they were recorded, and attested 
by a minister and a responsible official, sometimes more than one. Then an ujvari or 
an extract of a tax register conveying the royal order of grant was issued. This was 
confirmed by a communication from the chieftain, (O/ai). The attesting officials were also 
identical and had served the king from the 11th to the 22nd year. 

२ 

One striking feature of the transaction of the 9th year could be noticed. The 
lands were part of the temple-endo wed lands. —Parakrama Pandyan Kaffalai. Normally 
the creation of landlorship (Karammai) including occupancy rights could have been 
done by the Temple authorities themselves acting together with the Township, the 
Sabhayar of Colantaka-caturvédimangalam. Numerous instances of this type could be 
cited. But in the instant case the sub-tenure rights were ordered at the instance of the 
chieftain, Kalingarajan by the King himself. This was an exception. Perhaps it could 
have’ been the result of the Sarvakratukka] approaching the King through the chieftain. 
The former could have been a person of stature, of Vedi earning and practices, a 
Vajapeyi, and also a man of influence, a Sarvakratukkal, “ doer of all”. 


Alternatively, the process of reclamation had entailed excavation of a new 
canal (to be named after the King). This excavation might have needed royal permission. 


i to be excavated in the 9th year or an 
i resumed the channel permitted d in 
व e $ identical with the channel closed on the objection of the Sabhayar 


s the Sarvakratukka] had anticipated the objection of the riparian 
attempted to forestall the objection of the fellow land-holders in: 


extension therefrom wa 
in the 16th year, perhap 
land-owners and had © 
the township. by seeking royal permission- 


The Sabhayār, however, 


though excavated by one among them, and one recognised among the Hind: base 
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literati at tbat, being above their own earlier channel-head, was closed and covered up. 
The King was also quick to uphold their objection. 


The royal tours facilitated direct contacts with the subjects and the proximity 
of the Township to the capital, Madurai, could have been another factor. That could 
have been of avail to seek and secure royal intervention. 


The period, late llth and early 12th centuries, had witnessed active efforts to 
reclaim lands to extend irrigation and wet cultivation. The Parakrama Pàndyan stone- 
masonry anicut on Vaigai from which the main canal (Peridr) took off was still in the 
process of construction. The quarries from which the stones were supplied to build 
the anicut was a landmark to serve as a natural boundary for the block of lands 
granted. Cultivation was thus being extended right up to the forest edge. The 
shifting locations of grant-parcels culminating in the total grant of 24 and odd 
velis indicate the progressive attempts to optimise cultivation and enjoyment. The 
Temple acted as an agent for such agricultural extension. The land-based literate, 
particularly the noteworthy among them, had won recognition in their traditional 
scholastic or ritualistic accomplishments. But some among them were also men 
of the world. They had been active participants in land-improvement and creation 
of irrigation —facilities. In a discernible spirit of altruistic self-interest, they were 
not apt to lose sight of prospects for adding to material prosperity, individual 
and/or collective. 


r 


There were recognised differences in command facilities as between the northern 
and southern banks of the Vaigai ribbon. The competing claims for irrigation as 
between the established riparian rights and.the needs preferred for extension by the less 
naturally advantageously located lands has been a recurring occurrence in Vaigai basin. 
This case study affords an early 12th century forerunner of this theme. For, similar 
claims were advanced after opening up of the ayacut under the ह canal 
taking off from Péranai, a few kilometres upstream Vaigai and proceeding southwards 
in Usilampatti and Tirumangalam Taluks. In the sixties of the current century, the 
competing claims were between the eastern and the western sides of the canal ami लार 
between the upper and the lower reaches of the canal. To a student of irrigation history 
this case study could afford an early but distinct precursor of the 
: pedei. contemporary 


The keen attention paid to water management, canalisation of river flows for 
tivation and consciousness of water rights and relative priority of the earlier users 
very striking. The Vaigai too was one of the earliest rivers to be ha e : 
al irrigation. The Pandyan Tulers were great Promotors of the pe 
management and their names are perpetuated in the erus E 
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This case-study also attested the detailed knowledge of hydrological principles 
applied to surface irrigation attained in the lith and 12th centuries in the Pandyan 


country. 


Location 

The two estates Parakramapandyan Kaffalai (extent not specified) and Kula- 
sékhara Mangalam (of about 158 acres) could be located in the Koil Kuruvitturai village 
(Village No. 32) which even in its present revenue village formation extends to both sides 


of the ri ver, the bit in the northern bank being smaller. 


Parakrama Pandyan Péraru was perhaps identical with the original of the Vaigai 


channel now flowing through this village and then turning into Ayan Kuruvitturai. The 
name and from which the channel took 


f the village abutting Méttuppatti village 
little to the west above 


d for the high level 


stonemasonry anicut bearing the same ruler’s 
off could be located at the western extremity o 
limits. The new channel excavated and closed could have been a 
that site on the upper course of the river, to help secure comman 


land on the western extremity abutting the forests. 


^ 


re the stones were supplied for building the anicut could 


Thc quarries from whe 
and Mannadimangalam Reserve Forest Limits. 


be located in the Vikramangalam 


arakrama Pandyan Kajfalai in the Kanaru 


The southern boundary of the P 
forking off from Mannadimangalm Reserve 


could be identified as the jungle-streams 
Forest flowing eastwards. 

o the east and west of Madurai-Nilakkottai Road passing 
Even in the revenue village as at present 
constituted there is a bit (Survey Nos. 1 to 52) north of the Vaigairiver. The 5 and 
odd velis that had formed part of Kulasekbaramapngalam disadvantageously located 
could have been part of that block or in the lands adjoining that block in Ayan 
Kuruvittural village, but more probably the former. The changes in tenures and the 
interesting early history of these lands nave left their lasting impress on the rs its 
location, its limits and the areas comprised within, even in its present constituted form. 


The entire location is t 
through the village—Koil Kuruvitturai. 
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